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PREFACE 


Sri Samkaracarya has hitherto been shown as a 
great idealist and monist; but this expository treat 
ment of his greatest work, viz. his commentary on 
the Brabma‘Sutras, which I am presenting in two 
volumes, aims at pointing out in addition the ethico- 
spiritual standpoint of his philosophy. Itis not the 
mere intellectual understanding of the reality, but the ` 
moral and the spiritual awakening of man which is, 
according to Sarkara, responsible s the realization of 
the Atman in this very life. If this be the truth, a new 
light will be flashed upon the philosophy of tbe great 
Acarya. He will be seen tohave built upon the 
foundations of renunciation and asceticism a new but 
an everlasting structure of moral and spiritual equality 
of all men before God and their identity in Him. 


To achieve this purpose, a mere literal translation 
of his Bhasya, as a Sanskritist or a grammarian would 
like to have it, will not do. On the contrary, a free ren- 
dering in simple and philosophical language is desirable. 
I have remained absolutely faithful to Samkara, though 
I have added a few lines here and there to bring out 
explicitly what is merely implicit in the commentary, 
my aim being to preserve the unity of ideas rather than 
that of mere words. I have tried to see that the ideas are 
connected logically, and that the arguments of Purva- 
paksin and the Vedantin develop in a natural manner. 
In other words, my aim has been to see that the entire 
book reads as a connected whole, as thou ph it had been 
originally written in English. I believe that a readable 
account of the metaphysical position of Samkara. as 
gathered from his commentary on the Brahma-Sutras, 
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wil go a long way to understand his theistic and 
mystical position, which is mainly to be found in his 
minor religious works. People, in general, have still 
to understand that the monistic idea [ism of Samkara is 
simply a prelude to his central teachings in philosophy 
which are mainly theistic and mystical in character. I 
shall therefore be more than rewarded if, while giving a 
readable but full account of his commentary on the 
Brahma-Sutras, I show in his own words that the 
mystical knowledge of reality is the sole end both of 
philosophy and विला I shall, however, have to wait, 
till the second volume is complete, to be able to write a 
critical survey of the philosophy of Sarhkara, as 
. developed in his commentary on the Brahma’Sutras. 


I shall then be able to point out how the doctrine 
of Maya is not incompatible with its so-called rival 
doctrine of Cidvilasa. Why Sarhkara favours the one 
and not the other is because he finds that the doctrine 
of Maya, unlike the other, serves the double purpose 
of bringing home to consciousness the reality of 
Brahman and the unreality of anything else, apart from 
Brahman. Had Sarkara been slow to understand the 
element of truth contained in the Cidvilasa theory, it 
would have been impossible for him to explain the 
meaning of 'Sarvarh khalu idam Brahma’. But the 
important point to note is that, to Sarkara, the 
‘sarvarh’, like 'aharn', is nothing else but Brahman, 
though he holds that the experience ‘all this is 
Brahman ° comes much later than the experience, 
‘I am the Brahman’. From the view-point of mere 
logic, as we shall see, the ‘aharn’ and the ‘sarvarh’, that 
is, the ‘I’ and the ‘world’ have their existence apart 
from the other term viz. Brahman in the two proposi- 
tions mentioned above. But from the view-point of 
spiritual experience or anubhava, there remains only the 
Brahman, as both the subject and the predicate of the 
_ proposition, and the consciousness of the T or the 
‘world’ as a separate entity drops down altogether. In 
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order to preserve this truth, and in order not to allow 
the idlers and pretenders to say that they are having 
the Brahmanic anubhava, when, as a matter of fact, 
they are engrossed with the sensuous and sensual plea- 
sures, Sarhkara keeps himself away from the Cidvilasa 
theory. 'The world may be a 'Vilasa' of Brahman, but 
let it not be a ‘vilasa’ for one who has not realized the 
Brahman. Better it would be if one were to think that 
the 'vilasa? as divorced from Brahman is only transitory 
and insufficient to satisfy completely and finally, and 
that therefore it is as good as an illusion. I shall then 
be able to point out how the genesis of Maya is due 
to the urge on the part of Brahman to become many 
which, instead of being conscious of the Brahman which 
is immanent in them, become conscious of themselves as 
finite and limited; how Brahman instead of being a blank 
is the repository of all the qualities, so much so, that 
Samkara believes—to borrow a phrase from Ramadasa, 
a saint of Maharastra—that Nirguna is just the same 
as Bahuguna; how Sarhkara leads us on through the 
different stages of non-contradiction to the ultimate 
mystical criterion of Svanubhava; and how, finally, 
Samkara shows us that the individual soul is a gainer 
and not a loser by being absorbed in the Brahman. 


The transliteration and the literal meaning of the 
words in the Sutras may create a taste for Sanskrit even 
in those to whom the language may be totally unfamiliar. 
The translation of the Sutras is not simply aphoristic in 
nature; the additional words in the brackets are 
intended not only to explain the Sutras, but also the 
topic and the context in which they arise. And, as 
indicated above, the rendering of the commentary is so pre- 
sented that it gives a complete and unitary picture of the 
arguments for or against. Many of the Upanisadic and 
Age references therefore which ought to have been 
explained or pointed out in the footnotes have been so 
incorporated in the body of the commentary that, some- 
times, the argument begins with the form of a story or a 
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dialogue in an Upanisad, and an attempt has been made 
to bring out the whole Vedantic position with as much 
narrative interest as force of reasoning. If a particular 
argument consists of too many queries and replies, or 
doubts and counter-doubts, I have, instead of tiring out 
the reader by compelling him to go through these 
unending meanderings, simplified the issues and presented 
them as several points in the argument. I have taken 
utmost care, however, not to omit or neglect even the 
smallest point in the argument of the Purvapaksin or 
the Vedantin. As for the footnotes, they are given 
only when they are absolutely necessary. 


Some more features of this undertaking deserve 
emphasis here. I have given at the end of each volume 
a broad outline or summary of the whole volume, so 
that one may have at a glance the relevant position of 
a particular philosophical thesis in the whole scheme, as 
well as be acquainted in a general way with the rich- 
ness and extent of the field of inquiry covered by 
Samkara. I have also thought it well to give separately 
almost all the important Upanisadic and other references 
in the commentary, so that such of my readers as may 
thereby be tempted to read Sarhkara in the original may 
be encouraged to come in contact with that beautiful, 
simple and powerful work. The Sütra-wise index of 
references too will be immensely useful for a compara- 
tive study of the different schools in Vedanta. I also 
intend to give at the end of the second volume some 
important philosophical passages in the original from the 
Commentary of Sarkara which will explain my critical 
survey of his philosophy. 


Professor R. D. Ranade, M.A., D. Litt., Ex-vice- 
Chancellor of the University of Allahabad, has been so 
intensely and unceassingly kind to me in all my affairs 
ever since he first taught me philosophy in 1923, that 
whenever my head touches his feet in gratitude, it 1s a 
wrench to takeit away from them. He has not only 
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made me what I am philosophically, but has also 
enabled me to a small degree at least, to value the way 
of the Spirit, and to understand sympathetically how 
Sanatkumara must have been able to remove the grief 
of Narada by imparting unto him the lore of the Atman. - 
I am therefore all gratitude to this great saint 
for having blessed my undertaking. Another great 
influence upon my life is of the 'philosopher/statesman' of 
India; for it is the writings of Professor S. Radhakrishnan 
which have inspired me to make philosophy 
understandable and to bring it within the reach of all. 
Truth is truth even if some are slow to understand it. 
But it is with respect to these ‘some’ that Dr. 
Radhakrishnan has taught me that the truth must be 
given in the form in which it is acceptable. I can never 
be too grateful to him also for having blessed me. 


My whilom colleague, Dr. K. R. Srinivasa lyengar, 
Professor of English, Andhra University, Waltair, has 
exceedingly obliged me by reading the proofs and by 
making a number of valuable suggestions. It was he 
who persuaded me to publish my earlier book, "The 
Yoga of the Saints' (Popular Book Depot, Bombay, 1944), 
and again it was he who voluntarily came forward to 
help me in this new venture. lam grateful to him for 
teaching me that friendship based on a sense of dedica- 
tion to higher values does not easily fade away. 
Another friend of mine, and a Sanskrit scholar Dr. 
M. A. Karandikar, M. A., Ph. D., of the Elphinstone 
College, Bombay, has helped me in the 
selection of the Upanisadic and other sources in the 
original and in correcting their proofs. I am greatly 
indebted to him for this. Professor K. L. Varma, M. A., 
Principal of my College, is to be specially thanked 
in this connection for the very kind interest he has taken 
in the publication of this volume and the tangible 
encouragement he gave me by affording me facilities for 
the books which I required. One of my post-graduate 
students, Mr. Shyam Sundar Joshi, getting interested in 
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my work, has helped me a lotin the correction of the 
galley-proofs, and my thanks are due to him in full 
measure. Nor must I omit to mention that my sons 
have been very helpful to me: Visvanath in preparing 
the Sütra-wise index and in comparing the references 
with the manuscript, and Raghunath, in addition to 
this, in doing the typist's job so willingly and so well. 


It would have been impossible for me to bring out 
this volume had I not been fortunate in meeting the 
young, upright, and obliging gentleman, Mr. D. M. 
Tilak. With courage and generosity he has rendered me 
a great service, which I shall ever remember with grati- 
tude. I cannot commend too highly the quick despatch, 
the sincerity of purpose, and the aesthetic sense he has 
displayed in the production of this volume. 


My debt to Bhamati, as also to such eminent 
scholars as George Thibaut, Max Muller, Vasudeva 
Sastri Abhyankar and the Acarya-bhakta Bapat, and 
others, is too obvious to require any special mention. It 
is in the company of the work of these pioneers in the field, 
that I have been able to evaluate to some degree the 
precious store of Atmanubhava in the philosophy of 
Samkara. 


Finally, I am greatly indebted to the University of 
Rajputana for making a generous grant towards the cost 
of publication of this volume. 


Maharaja's College, 
Jaipur. V. H. Date 


7th February 1954 


FOREWORD 


I have great pleasure in writing this small foreword 
toa very important work of my former student and now 
Professor at Maharaja’s College, Jaipur, Dr. V. H. Date, 
M.A., Ph. D. The translation of Sankara Bhasya has been 
attem pted by very few persons in the history of Sanskrit 
Scholarship, and Jam glad that Prof. Date can be plac- 
ed in that list. His translation has this particular cha- 
racteristic about it, namely, that itis not merely literal 
but expository. Dr. Date makes his translation always 
readable by introducing some stories from the Upani- 
sads and similar works. I think the book would be 
useful to University students and scholars alike. At the 
end of each volume Prof. Date intends to give a sum- 
mary of the contents of the volume which will enable 
the reader to have a short glimpse of the Bhasya. The 
primary interest of the Sankara Bhasya, as Dr. Date 
tells us, is ethico-spiritual, the metaphysical portion 
being in the background. uj ag इदं ब्रह as he points out, 
is an extension of the experience of अह ब्रह्मास्मि. Sankara- 
carya has put this idea very beautifully in his Sata 
Sloki आदौ ब्रह्माहमस्मी त्यनुभव उदिते खल्विदं ब्रह्म पश्चात्‌ Dr. Date 
has kept before himself the model of Dr. Radhakri- 
shnan's works on Indian philosophy, who, as everyone 
knows, has eminently succeeded in creating interest in 
the minds of his readers.by his lucid and comprehen- 
sive exposition. The transliteration and the translation 
of the Sutras, along with the clear exposition of the 
objections and answers in the shape of पूर्वपक्ष and उत्तरपक्ष 
will be found very useful by students of the Bhasya in 
India or outside. If Prof. Date sometimes undertakes 
to expound the texts of the Upanisads seriatim, his 
expositions will also be found eminently readable as 
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they will introduce readers to the contents of the Upa- 
nisads at first hand in the same clear manner. Prof. 
Date is not merely well-versed in European Philosophy, 
but also in Indian Philosophy having learnt it, and 
particularly the Vedanta, from a Shastri of repute. 
Finally, I shall feel very glad, as Prof. Date will cer- 
tainly feel, that his translation will enable some at least 
to rise on the ladder of Vedanta Philosophy to its real 
spirit, namely, a first-hand contact with Reality, which 
is the beginning, the end and the life of the world- 
Tajjalan. 


5th February 1954. R. D. RANADE 
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VEDANTA EXPLAINED 


(Samkara’s Commentary on the Brahma-Sütras) 


Adhyaya First E 
Pada First 


Sarhkara’s Introduction: Nature of Adhyasa. 


The words ‘asmad’ and *yusmad"!, that is, the words ‘T 
and ‘thou’, indicate the subject and the object in experience. 
The latter are so opposed in nature to each other like 
light and darkness that it is a plain truth that they can 
never be identical. Much less will the attributes of them 
be identical. It will be wrong therefore to superimpose 
the objects and their attributes on the self-illuminating 
subject, the cognition of which can be defined only by the 
word 'asmad'. Equally wrong will be the superimposition 
of the subject and its attributes on the object. And yet, 


1 The word 'asmad ` conveys undoubtedly the meaning of the subjective aspect 
in experience. The word ° yusmad ° however presents a difficulty. On the one hand, 
being a personal pronoun like ' asmad ° it also suggests the presence of an intelligent, 
experiencing subject, and therefore may not be supposed as necessarily contradicting 
the import of the word 'asmad.' On the other hand, it falls outside the scope of the 
meaning of the word 'asmad,' just as truly as any other non-intelligent thing of the world 
falls outsideit. Any centre of experience denoted by ` yusmad “is not directly cognized 
as the `I’ is cognized. It is therefore on a par with other objecta of the world. 
And yet the word 'yusmad' is more useful than the word ` this) or 'idam" 
in bringing out the absolute contrast in nature between the subject and object. 'Idam* 
may be combined with ' asmad ° as in ‘idam aham’ (it is I) ; but the word ° yugmad* 
cannot beso combined. Apart from this usage of language, * yugmad “isa word which 
can be used not only while addressing our fellow beings who fall outside the scope of 
the *1* inus, but also be used in an act of introspection for anything which, in a var, 
does not belong to the subjective side, except the pure self- illuminating subject itself, 
Thus, one may address (not metaphorically but literally) in an act of introspection, 
his own indriyas, mind, intellect and ahamkīra by the same endearing epithet ` thou. ` 
One can mentally dissociate oneself from these and address them, as if they are one's 
own fellow beings. The mind, the buddhi, etc.are not merely separate from the Atman; 
they are, according to Sarhkara, of the nature of uncatman. B y ofc : 
therefore is as useful to convey this un-itmic side of the mental or intellectual life as 
of the bodies of our fellow men in social life. The extension of the meaning of the word 

yugmad ` to cover the ordinary, inanimate objects.of the a easy to understand. 
The world is un-atmic, on the face.of it ; and if the . word ° yugumad ` can be used to ` 
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so natural and illusory? is the practice of the world to 
mingle the truth and falsehood and to superimpose one 
on the other, forgetting all the while that they can never 
be identical on account of their attributes being absolutely 
opposed to each other, that we readily have such ex 
pressions as ' lam this’, * This is mine ’. 


But what do we mean by 'adhyàsa' or ‘superimposition’ 
at all? It is the apprehension of something perceived 
previously but remembered: while perceiving something 
else. In the opinion of some, adhyasa means the super- 
imposition of the attributes of one thing on another thing.‘ 
Others define it as the illusion due to not being able to 
note the difference between the two things’. To some 


— ————  — Stl lessees 
denote one or two parts of the world, viz. our fellow beings, and our own senses, 
intellect etc. because they are un-atmic, it can legitimately be used to denote the third 
part of it, viz. the inanimate cbjects on account of the same reason. 


2 Anillusion arises out of the ignorance of the real. The knowledge of the real 
therefore has got the power to cancel the illusion. Similarly, we may note in passing 
that bondage is simply illusory, not real ; and therefore it is that knowledge of the real 
means the cancellation of bondage. 


3 Adhyiisa is not the same as recognition. An object first perceived is recognised 
as the same when it is perceived a second time, due to remembrance. In adhyāsa, on 
the other hand, the remembered part of the object, c.g. silver, is not actually presented 
to the eye. In recognition, the two perceptions are with reference to one and the same 
object ; in adhyiisa, they refer to different objects. 


4. This definition covers both the views known as anyathakhyiti and atmakhyiiti. 
The first is the view of the Naiyayikas and of the Bhatta school of Mimamea ; while 
the second is of the Vijninavadi Buddhist known also as the Sautriintika. According 
to the first view, the object appears as ' anyathi, as something other than what it is, 
The shell appears or manifests as something else, viz. as silver. It must however be 
noted that the criticism of the Vediintin against this view is that the shell does not 
become the silver in spite of the manifestation of it on the shell. Otherwise the shell 
may be able to fetch the value of silver in the market. According to the second view 
it is the internal or mental idea of silver that comes out and manifests as external object 
after being superimposed on the shell. The Vedantin would say against this that if 
aM reality is mental in character, there would be no criterion to distinguish between 
truth and error. Cognition of silver as external is required to remove the error. 


5 This is the view of the Prabhakara school of Mimithsa. According to it, 
strictly speaking there is no error. Error consists in taking a composite view of two 
cognitions. The “this” aspect of the shell in front of the eye is conjoined with the 
* what ` aspect of the silver which is only remembered and is not in contact with the 
eye. Due to some fault either in the medium or the sense-organ, ctc., the glitter of the 
shell does not carry the mind beyond the mere * that ° of the shell to the * what ` of it ; 
due to resemblance, however, the glitter of the shell leads the mind to the glitter of the 
silver, But the awareness of the glitter of the silver too does not lead the mind to the 
recognition ofitas previously seen, but stops with the remembrance of silver in general, 
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others, still, it means the ascription of false attributes to 
a thing. All these views however agree in representing 
adhyasa as the false apprehension of the attributes of one 
thing on another, e. g. the appearance of silver on the 
mother-of-pearl’, or the appearance of one moon as double. 


How can, one may ask, the objects and their attributes 
be superimposed on the Atman who, as has been said 
above, is never an object, and who is therefore said to be 
"pratyak', i. e., who manifests or shines as sat, cit and 
ananda? The Atman who is totally disconnected with 
the idea of 'yusmad', can hardly be said to be amenable 
to superimposition which one may experience with refer- 
ence to objects in contact with sense-organs. 


We reply that notwithstanding its being pratya- 
gatman and its being unrelated to the objective world 
which is denoted by the word ‘yusmad’, the pure Atman 
too is capable of being known as an object, whenever one 
becomes aware of oneself as ‘Tam’, as also of the intuitive 
certainty? of the existence of one's self. And it is not 





Hence arises the non-apprehension of distinction between the shell and thesilver. The 
criticism of the Vediintin against this view is, that if there should really occur non-dis- 
crimination between what is presented and what is remembered, a person may very 
well experience in dream that he is blue. Foz the remembered ' blue" would then be 
combined with the presented self. 


6 Toais is the view of thc Midhyamikas or the Sünyavadins. Error consists in 
apprehending the non-existing silver as existing on the shell which also is a product of 
void. The Vedantin objects to this that there can be no ccgnition of a non-existing 
thing. 


7 The view of the Vedantin is known as anirvacaniyakhyati, since the cognition 
of silver on the shell is neither real nor unreal. For it isnot so real as will not 
be cancelled by any later experience ; and it 1s not so unreal as not to appear on the 
shell. Silver does appear on the shel! ; but while the appearance is unreal, that on 
which it appears, viz. the shell, is real. Hence it is that with the knowledge of the 
substratum, viz. the shell, the appearance of silver disappears. 


8 Here the consciousness of the I ° means the consciousness of the jiva, a5 
bound by the upadhis of body, mind, senses etc. Thercis no possibility of the conscious- 
ness of being the ° doer ` (karti), the ° enjoyer ` (bhokta) with reference to pratyagat- 
man, who is pure consciousness (caitanya). Jiva, on the other hand, is not conscious 
of being caitanya but is conscious of being karta and bhokta, because it is connected with 
the upiidhi of buddhi. 


9 The self-luminosity of the Atman is capable of being intuitively felt by all 
without any doubt; and this constitutes the objective side of the Atman. In 
other words, the Atman is its own object. 
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a universal rule that objects in front of us or in contact 
with sense-organs should alone be superimposed on one 
another. The akaéa though imperceptible is still called 
by ordinary people as having a coloured surface. Similarly 
it is no contradiction to superimpose the objects which 
are un-atmanic in character, on the pratyagatman or the 
self-luminous imperceptible Atman. Wise men call this 
kind of adhyasa as avidya'°; and by contrast with this, 
they call it as Vidya which enables them to discern thereal 
nature of the Átman (vastu). Such being the nature of 
vidya and avidya, neither the defects of the un-atman nor 
the virtues of the Atman will in any way affect"! the 
substratum on which they are superimposed. It is due 
to this mutual superimposition of the Atman and the 
unatman that there arise all the practical distinctions of 
ordinary and Vedic life, pertaining to knowledge and its 
objects, prohibitions and injunctions, as also pertaining 
to moksa. 


How is it, it may be asked, that the means of right 
knowledge such as perception and others, and the various 
Srutis have their origin in avidya ? The answer is not 
dificult to find. In the first place, the absolutely free and 
unattached Atman cannot be said to be the knower unless 
the body, the mind and the senses are first superimposed 
upon it, and there arise the wrong notions such as, ‘I am 
this’, it is mine', etc. And, secondly, it is only after the 
knower is established that the body and the senses will 
be active", and the means of knowledge will be 
employed. In short, it is the avidya in which is rooted 
the distinction between the knower and the known, and 
it is due to it that we employ the means of knowledge and 


10 Avidyà is, strictly speaking, the cause of adhyasa. Avidyz is not only the 
opposite of Vidya, but is capable of being cancelled by Vidya. 


11 The Atman is not affected by the qualities of buddhi and others such as 
hunger and thirst ; nor arc buddhi and the senses affected by the qualities of the Atman, 
such as consciousness and bliss. 

12 Had the activities of the senses been dependent only on the body without 


reference to the Atman which is superimposed on the body, they would have been 
active even during sleep, when there is no such superimposition. 
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follow the instructions of Sruti. In this respect there is 
no difference between a man and a lower animals. A 
cow runs away through fear from a man who has a 
raised stick 1n his hand; but it moves towards him if he 
has fresh green grass with him. A man too approaches 
another, if the latter is of gentle behaviour; but he runs 
away from a fierce-looking strong person, who approaches 
shouting and flourishing a eT in hand. So, in spite 
of the difference of intelligence between men and animals, 
their cognitional and other activities of the practical 
worldly life are ultimately due to the mutual superimposi- 
tion of the Atman and the un-atman. 


Now what can we say about that kind of activity 
which is enjoined by the Vedas? No doubt a person 
who wishes to qualify himself for the performance of such 
actions, a sacrifice for instance, gets first the intellectual 
conviction that the soul ought to have a relation with the 
next world'*. But this does not include the knowledge 
of the real nature of the Atman who is, as the Upanisads 
tell us, beyond the bodily wants of hunger and thirst, 
beyond the distinctions of castes such as Brahmins and 
Ksattriyas, and beyond the rounds of birth and death. 
As a matter of fact, this kind of knowledge has no purpose 
to serve for a person who has to perform a sacrifice; on the 
other hand, it goes against and disqualifies that person. 
But before the advent of such Aupanisadic knowledge of 
the Atman, what can be said of the whole of the Karma- 
Kanda? The reply is, it has its basis in avidya. Unless 
the distinctions of caste, aárama, age, etc. are superimposed 


13 The animal is aware of the distinction between itself and its environment; 
a man is not only aware of this distinction, but also knows that the body and the soul 
have got different characteristics. And yet so far as the mutual superimposition 
of the body and the soul is concerned, the man resembles the animal. 


14 Itis suggested by way of objection that a person, who wishes to Mti the 
Svarga (heaven), and who therefore wishes to perform the jyotigtoma sacrifice, must 
not be resorting to any kind of adhyasa. For it is presumed thar that person should 
know the simple fact that it cannot be the body which is burnt after death but that 
it must be the soul which ought to be connected with the fruit of the sacrifice. In 
other words, it is suggested that the person will have no illusion abont the absolute 
difference between the body and thesoul. On the contrary, he will have all the possible 
knowledge about the soul, and will not therefore superimpose the soul on the body. 
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upon the Atman, there will be no possibility of the 
performance of a sacrifice by a Brahmin. 


How this natural and endless superimposition 
operates in the world and creates the false knowledge that 
the soulis the doer and experiencer of actions and their 
effects, we shall explain by a few examples. A man 
considers himself happy or otherwise, as his wife and 
children are. He considers himself to be stout, lean, fair, 
mute, deaf or blind, when as a matter of fact his body or 
sense-organs are so. The desires, the doubts and the 
various modifications of his mind, as also the sense of 
empirical consciousness in the form of ‘I am’, are ascribed 
by him as belonging to the eternal Atman in him, the 
witness of all's. And reciprocally, the Pratyagatman 
also is superimposed by him on body, senses, mind etc.'$ 


With a view therefore to remove this adhyasa which 
is the root-cause of all evil, and thereby to enable one to 
attain the knowledge of the unity of the Atman, the study 
of the Vedanta is undertaken. And that all the Vedanta 
passages have this purpose alone, we shall prove in what 
follows, viz. the Sariraka-mimarhsa’’. 


The first Sutra of this Vedanta-mimàamsa is as follows: 


१ जिज्ञासाधिकरणम्‌ | (१) 
अथातो ब्रह्मजिज्ञासा । १ 


[Atha—now ; atah—therefore ; Brahma-jijnasa—desire to 
know the Brahman.] 


Now THEREFORE THE DESIRE TO KNOW THE BRAHMAN. 1 


15 Qualities belonging to others and therefore constituting the ` social me ° ofa man 
or qualities belonging to his own body, or to his senses or mind or aharhkara are all 
superimposed upon the Atman. In other words, the superimposition takes place 
either through the social relations, or through the physico-psychological considerations. 


16 It is on account of this type of adhyasa viz. of the Atman on the senses, 
intellect etc. that a man appears to be endowed with 'caitanya.' As opposed to this, 
the other kind of adhyasa, viz. that of intellect, etc. on the Atman, endows the man 
with the notions that he is the doer of actions and enjoyer of fruits. 


17 The farira being dirty is known as $árriaka ; and the jiva which d wells in 
hist body is known .therefore as Sariraka. A discussion or Mimirhsa whether this 
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The word ‘now’ indicates that the inquiry about 
the Brahman follows as a consequence of some prior event. 
It does not indicate the mere beginning of a new subject 
such as the nature of Brahman, after another subject has 
been finished. Nor does it make us aware of any prior 
event which is not connected as cause or condition of the 
inquiry of Brahman. To say that the word ‘now’ is used 
to indicate the auspicious beginning of a work, is also 
inadequate; for such a beginning is indicated by the mere 
sound of the word ‘atha’. So far as its meaning is con’ 
cerned, it is used then to denote a necessary connection. 


What then is that necessary, antecedent, condition 
which, when fulfilled, makes one fit to enter upon the 
inquiry of the nature of Brahman? It cannot be the 
study of the Vedas exclusively; for it is the common 
antecedent of both the inquiries regarding the Brahman 
and Religious duty. Neither can the knowledge of 
Religious duty be said to be the antecedent, because one 
can have the knowledge of the Brahman even without the 
knowledge of such duty, by merely studying the Vedanta 
literature. Jere there is no indication of the order of suc- 
cession, as is indicated with reference to certain things 
to be done in a sacrifice. Knowledge of Religious duty 
and that of Brahman are not so related to each other that 
the study of the one will prepare a person to study the 
other. They differ in subject-matter and in results. 
Brahma-jüana ends in salvation and eternal bliss, while 
Dharma-jfiana has transitory prosperity as its end. 
Dharma-jiana enjoins performance of religious acts, while 
Brahma-jfiana does not. The fruit of one is dependent 
on human activity; in the other it is notso. Brahman be- 
ing eternal and an ever-accomplished fact, the knowledge 
of it is not something which willaccrue at some future 
time as the result of human effort. The fruit of Dharma, 
on the other hand, is to be accomplished at some future 


ee 

§ariraka is the same as Brahman or not is known as Sariraka-Mimarhsa. The same 

discussion being the aim of all Vedanta passages, it 1s also known as Vedanta’ 
1miumsa. 
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time by the performance of some religious acts. Besides, 
the intent of the Sruti statements differs entirely in the 
two inquiries. A statement in the Brahmana, such as 
"A person wishing to obtain svarga should perform the 
Agnistoma sacrifice", informs us about Dharma, by urging 
us to act. But a statement from the Upanisads, such as 
"The Atman is verily the Brahman”, does not render a 
man inclined to do some activity, but instructs him 
straightway regarding the nature of the Brahman. In other 
words, whereas the knowledge about the Brahman is the 
immediate result of the Upanisadic statement, without 
requiring any intermediate human activity, the knowledge 
about Dharma is dependent not only on the statement 
from the Brahmana but on human activity too. Unlike 
Dharma-jfiana, then, the knowledge of the Brahman is like 
perceptual knowledge which arises as soon as there is 
contact of a sense with its objects. It does not wait to 
come into being till there is some human activity, for it 
does not require it. If Dharma-jfiana then is not the 
necessary antecedent of Brahma-jfiana, we must state what 
that antecedent is. 


The real antecedent conditions are:—-The discrimi- 
nation between what is abiding and what is not abiding; 
non-attachment tothe mundane and extra-mundane objects 
of pleasure and pain; possession of tranquillity, restraint 
and other virtues; and the desire for final liberation. If 
these conditions are fulfilled, then alone, irrespective of 
the knowledge of Dharma, it is possible to enter upon 
an inquiry of the Brahman and to know it. The word 
‘now’ therefore indicates that Brahma-jijnasa is subsequent 
to the fulfilment of these four conditions. 


The word ‘therefore’ supplies an additional reason 
as to why the four moral and spiritual means alone, and not 
Dharma-jiiana, are to be construed as the prerequisites of 
Brahma-jnana. ‘The statement from the Chandogya Upa- 





1 The other virtues besides ‘ama’ (tranquility) and “The other virtues besides "Sama" (tranquility) and ‘ama’ (restraint) are knowr (restraint) are known 
as uparati, (Dispassion), titikga (endurance), simadhiina (alertness), and §raddha (faith). 
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nisad (8, 1, 6) regarding the ‘perishable nature of the 
fruits of actions acquired in this or the next world', clears 
away the possible objection based on the belief that 
dispassion for fruits of the next world may not be had 
inasmuch as they are not perishable as the fruits of this 
world are. ‘Thus while the fruits of Agnihotra and other 
sacrifices are declared by Veda itself as impermanent, the 
Taittiriya Upanisad, on the other hand, points out to us 
that "He who knows the Brahman becomes the Brahman" 
(2, 1). From this it is clear that the above-mentioned 
qualifications, such as the discrimination that the Brahman 


alone is the Reality, are the only necessary antecedents 
of Brahma-jfiana. 


The third and the last word in the Sutra, viz., 
‘Brahma-jijnasa’ indicates that Brahman is the direct and 
principal object of inquiry. Of course this may imply 
other objects of inquiry, which are less important and 
therefore of a secondary nature, e. g. means of knowledge, 
reasoning, sadhana and its results. When someone says, 
“ There goes the king ", what he means is that the king 
is going along with his retinue. Sruti also tells us that 
Brahman is the direct object of the desire for knowledge; 
e. g. we get in the Taittiriya Upanisad (3, 1) “ That from 
whom these beings are born etc., desire to know that. 
That is Brahman." This desire for knowledge, again, has 
for its object not merely an intellectual understanding 
about the nature of the Brahman, but the realization of it; 
for it is this direct realization of Brahman which consti- 
tutes the Summum Bonum of human life, and which is 
necessary to root out allavidya, the seed of all evil in 
this Sarhsara. 


Brahman is derived from the root 'brh' (to become 
great), and so means the Being having unlimited greatness. 
This quality of unlimited greatness, in its turn, implies 
that Brahman is eternal, pure, self-conscious and free.’ 


MM NS OY क r aa 
l These are the primary attributes of Brahman, and constitute what is known a 
the ' svarüpalaksana Pf Brahman. As distinct from this definition which deals with 
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The existence of Brahman is also known by its being the 
self of every thing. Every one has the consciousness of 
the existence of the self in the form of “Iam”. And yet, opi- 
nions differ regarding the specific nature of the self. 
The Lokayatikas and the ordinary men believe thatthis 
body alone, when endowed with intelligence, is known 
as the self. Others say that the organs and the intel 
ligence, or the mind alone is the self. To some others 
like the Buddhas, the momentary knowledge or the void 
itself is the self. It is, to some others, a being which is 
distinct from the body etc. and isresponsible foractions. 
Some say the self is merely the subject of experience, 
while some others posit the existence of an omniscient, 
omnipotent Lord of all, and call him the real Self as 
distinct from the selves; while there are some others who 
call him the Self of selves. Thus it is that different 
people hold different opinions, and advance in support 
arguments and passages from Sruti which are only partly 
true. When such is the state, if a man accepts as true 
any one of the wrong views, he will not only not have the 
highest bliss, but will also be bound by the chain of births 
and deaths. So it is with a view to make possible the 
release of all that the author of the Sütras has started the 
inquiry into the knowledge of Brahman, by resorting to 
arguments which are not inconsistent with Sruti. 


२ जन्मादाविकरणम्‌ | (२) 
जन्माद्यस्य TI | २ 
[Janmadi—origin etc..; asya—of this; yatah—from which.] 


(BRAHMAN IS THAT) FROM WHICH (SUBSISTENCE AND 
DISSOLUTION) BEGINNING WITH THE ORIGIN OF THIS (WORLD 


PROCEED). 2 











> s= me = ss 5 me À 0 — — a 


the primary nature of Brahman there is another definition of it known as ° Tatastha- 
laksana.’ It points out other derivative qualities of Brahman such as ° omníiscience,' 
omnipotence,” * omnipresence, ` etc. 
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The word 'janmadi ° is a compound which can be 
solved in two ways', and so may mean either the sub- 
sistence and dissolution merely without including the 
meaning of the word ' janma °, viz. origin, along with them 
or the subsistence and dissolution which come after the 
origin. If we take the second meaning, then alone it is 
possible to relate the three states to this world, in the 
order of origin, subsistence and dissolution. For what 
comes into being alone endures and ceases to be in course 
of time. Sruti too points out the same order (Tai. 3, 1). 
The world that is qualified by these three states is this 
very world made up of names and forms, subjects and 
objects, causes and effects, and space and time. It baffles 
our imagination when we think about its wonderful 
construction. It is this world which is dependent for 
its origin, subsistence, and dissolution on the Brahman. 


We need not however increase the number of states 
from three to six, as the sage Yaska has done it. For the 
motive of the sage was to speak about the nature of all 
created things after once the five elements have come into 
existence. In the first place, the three additional states 
of modification, growth and decay are involved in the 
three states already mentioned; the first two being a kind 
of origination, and the last a kind of dissolution. Second- 
ly, if these six states are mentioned, they may refer to 
the five great elements as their cause and not to the 
Brahman. In order to ward away this possible suspicion, 
the author of the Sütras has mentioned only the three 
states and not six. Even the origin of the five great 
Bhutas must be referred back to the Brahman, which is 
both omniscient and omnipotent. 


It is not possible therefore to attribute the origin etc. 
of the world to any other cause, suchas the norvintelligent 





1 The first variety gives ° janma ` (origin) an adjectival function only ; and so the 
word drops down the moment we are aware of the two substantions viz. subsistence 
tnd dissolution. The other variety treats the word ` janma as substantive in character 


as the other two ; and so all the three words are taken to constitute the meaning of 
ahe compound. 
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pradhana of the Samkhyas, or the atoms of the Vaisesikas 
or the non-being of the Sunyavadins, or the transmigrat- 
ing Hiranyagarbha. Nor can it be said that the world came 
into being spontaneously as the Lokayatikas hold, because 
as inferred by those who believe in the existence of God, 
a particular place, time and cause are required for the 
production of an effect. 


This does not however mean that the present Sütra 
embodies one more similar argument without reference to 
Sruti. On the contrary, this and the other Sutras merely 
afford an.opportunity to collect the material from Sruti 
for thought and discussion, consequent on which, and not 
simply due to inference and other pramanas, there will 
spring up the knowledge of Brahman. But if inference 
too is brought forward to strengthen the conclusions of 
the Sruti, it is a welcome and serviceable instrument of 
knowledge. Sruti itself has admitted its utility. The 
Brhadaranyaka recommends the hearing and the thinking 
about the Atman; and the Chandogya declares that just 
as a man led astray by robbers would arrive back in his 
country of Gandhara after being guided by others and by 
his intelligence, even so one who has been guided by a 
spiritual teacher can employ his own reason also and 
achieve the knowledge of the Brahman. 


Now, Brahma-jijfiasa is unlike Dharma-jijiasa. For 
while in the latter the Sruti passages are alone capable 
of giving us knowledge, in the former, not only these 
but self-realization also is available as an authoritative 
source. Brahman as the object of knowledge is already 
an existing thing, and therefore can be apprehended only 
through intuitive knowledge. In the case of knowledge 
of a thing which is to be accomplished, there being 
no possibility of intuitive knowledge, Sruti would be 
the only possible means of proof. Besides, the thing to 
be accomplished, whether ordinary or vedic, depends 
on human activity which may be done or not done. 
A man may go to a place on horse-back or on foot, or not 
go at all, Similarly a man may or may not accept the Soda&i 
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cup of somarasa in the Atiratra sacrifice; or a man 
may or may not make oblation before or after sunrise. 
In all such cases, injunctions and prohibitions, options 
and rules have a place, because they refer to the intellect 
of man. The knowledge of the Vastu (Brahman or Sub- 
stance) has no reference to human intellect or activity, 
but is rooted in itself alone. To say with regard to a 
post that it is a man or something else is false knowledge; 
to say that it is a post is correct, because this knowledge 
is rooted in the thing itself. Even so the knowledge ` 
of Brahman depends entirely on Brahman alone, inas- 
much as it is already an accomplished fact. 


One may say that Brahman as an existing substance 
can also be known by other means of knowledge, and 
so the discussion of the Vedanta passages is not essential 
to know it. Butthis is not correct. For Brahman is not 
like the external things an object of the senses. We 
perceive the world but not the Brahman. Nor can we 
infer that the world is an effect of Brahman; for no 
invariable necessary connection can be established 
between an effect which is perceived and a cause which 
is incapable of being perceived. Therefore the present 
Sūtra does not refer to inference as the means of knowing 
Brahman; it refers to the Vedanta-passages which «are 
capable of describing the Brahman. In the dialogue 
between Varuna and his son (Tat. 3, 1, 6), the Brahman 
is described as Bliss and as that from which beings are 
born, and that in which they live and merge after death. 
This and other passages referred to by the Sutra point 
out therefore the single conclusion that Brahman is eternal, 
pure, intelligent, free and omniscient, and that it is the 
cause of this world. 


To confirm this, we proceed: 
२ शास्त्रयोनित्वाधिकरणम्‌ । (३) 
शास्रयोनित्वात्‌ | रे 
[Sastra—Sruti ; yonitvat—from being the source. 
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FROM ITS BEING THE SOURCE OF SRUTI; OR SRUTI 
BEING THE MEANS OF ITS KNOWLEDGE. 3 


If the compound  Sastrayoni be treated as 
Sasthitatpurusa and be dissolved as 'Sastrasya yonih’, 
then the meaning of the Sütra is that the Brahman is 
the source of the Sruti; but if the compound is treated 
as Bahuvrihi and is dissolved as ‘Sastrarh yonih Karanarh 
pramanam yasy’, then the meaning will be that the 
Sruti is the means of the knowledge of Brahman. 


The.Sruti, i.e. the Rgveda and other branches of 
study, is a mine of knowledge and light; nevertheless, 
it comes 'as a breath' (Br. 2, 4, 10) from the omniscient 
and omnipotent Brahman, just as grammar comes from 
Panini Where else can we seek for the source of this 
omniscient quality of the Sruti ? Or the Sütra may be 
interpreted to mean that the knowledge of the Brahman 
as the cause of the world is possible only through Sruti, 
as has been shown by quoting a passage in the preceding 
Sutra. But as there was some room for doubt in the 
preceding Sütra, whether or not there was in it a reference 
to inference, the present Sutra is intended to remove that 
doubt and explicitly state that the Sruti is the means 
of knowing that Brahman is the cause of the Universe.' 


9 समन्वयाविकरणम्‌ । (४) 


Someone may raise an objection like the following : 
How can it be maintained that Sruti is the means of know- 
ing Brahman ? For in the Pūrva Mimarhsa (Sūtra 1, 2, 1), 
Jaimini has stated that action is the sole end of Sruti, 
and so those Sruti passages which do not aim at action 
are useless. No doubt, there are many passages in the 
Veda which appear to have no connection with action, 


MU tU UU Utt t —— ——M 
1 The first interpretation would leave room for supposing that Brahman is inferred 

from Sruti, just as the first Sūtra has left room for supposing that Brahman is inferred 

from the world. But the mention of the fact that Sruti is the breath of the great 
Being as mentioned by the §ruti itself removes both these doubts. 
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that is, which neither enjoin nor prohibit any action. 
For example, ‘ Wind is a swift deity,’ appears to have 
no relation to human activitv when taken in isolation. 
But read in the proper context, it means that the action 
of sacrificing a white animal to the deity of Wind will 
bear the fruit as swiftly as the wind is swift. Similarly, 
‘the Fire wept on account of being confined by gods,’ 
is endowed with meaning because it implies the censure 
of silver and the offering of it in a sacrifice, inasmuch 
as silver is produced out of the tears of Agni. Therefore, 
as Jaimini says (Pu. Mi. Su. 1, 2, 7), such Vedic sentences, 
known as ‘arthvada’ go to supplement by way of praise or 
censure other sentences which enjoin or prohibit actions. 
The mantras too, as Jaimini tells us (Pū. Mi. Su. 1, 2, 40), 
are connected with either the actions or their means. 
For example, in the mantra, ' for strength, thee’, (Yaj. 
Sain. 1, 1, 1), the action of cutting a branchisimplied. No 
Vedic passage can therefore be said to have any meaning 
unless it refers to some action or to some means or fruit 
of action. The Vedic passages which are declared to 
refer to the Brahman as an accomplished fact are there- 
fore either useless, because there are other means of proof 
such as perception; or if they are to be of any use, they 
must, in the first place, refer in a subsidiary manner to 
some action or agent; or secondly, to the means or fruit 
of action, as explained above by Jaimini; or thirdly, must 
point cut the process of meditation for the sake of realizing 
the Brahman. In any case, they do not refer to Brahman 
directly or independently of any action. 


In order to refute this the Sutrakara says :— 


तत्त समन्वयात्‌ । ४ 


[Tat—that; twbut; samanvayat—being the result of 
harmony.] 


Dur THAT (BRAHMAN IS KNOWN FROM SRUTI); IS THE 
RESULT OF HARMONY (OF THE VEDANTA-PASSAGES). 4 
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1. The omniscient and omnipotent Brahman then 
is the cause of the origin, subsistence and dissolution of 
the world. This is the only harmonious and cumulative 
conclusion of the Vedanta passages, such as; ' Being 
alone was in the beginning, one, without a second ' 
(Cha. 6, 2, 1); * All this was in the beginning, the one 
Atman alone’ (Ait. Ar. 2, 4, 1, 1) ; ' This is the 
Brahman, without cause and without effect, having 
nothing elre inside or outside; this Atman is the 
Brahman, the spectator of all ° (Br 2, 5, 19); * That 
which is seen in front of one's self is the immortal 
Brahman alone ' (Mu. 2, 2, 11). When the words in 
these passages refer directly and undoubtedly to Brahman, 
it will be improper to imagine that they refer to an 
altogether different thing viz. action. To do so is to 
commit the error in two ways; it is to reject the 
Brahman which is categorically indicated and to accept 
the action which is not so stated. 


2. Nor can it be said that these passages refer to 
the agent or the deity which is implied in every.action. 
But passages like ‘then by what means, he (the Atman) 
should see whom? °, (Br. 2, 4, 13) remove the possibility 
of reference to egent, actions, means or the fruit thereof. 


3. Notwithstanding that it is already of the nature 
of an existing thing, Brahman cannot be known through 
perception or other means of knowledge; for the fact 
that Brahman is the Self of all, cannot be understood 
except by means of Sruti passages, such as ' That thou 


art ' (Cha. 6, 8, 7). 


4. Nor can it be said that instruction regarding 
tne nature of Brahman will serve no purpose, because 
Brahman is not something which is to be accepted or 
rejected. For it is exactly this knowledge of the Brahman 
as the self of all, which does not require the further doing 
or non-doing of anything, and which results in the Summum 
Bonum of man's life by making him free from all pain. 
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5. There may be certain passages in which the 
description of the deities is subordinate to the process 
of meditation. But Brahman is not described in this manner 
as an object of meditation. For meditation implies the 
duality of the meditator and the object of meditation. 
Once the knowledge of unity arises, and the sense of 
duality is uprooted, there will be no such distinctions 
as agents and actions, nor anything which will be desired 
or avoided. Hence, Brahman can never be considered 
in a subordinate manner as an object necessary for the 
process of meditation. 


6. There may be passages in Karma-Kanda in 
which it is easy to point out that certain sentences known 
as arthavada, whose function is to praise or censure, are 
supplementary to other sentences which enjoin or prohibit 
action, and are therefore authoritative. But the Vedanta 
passages which impart the knowledge of the Atman 
have their own direct fruit, viz. the final release. Valid 
by themselves they do not owe their validity to other 
passages which deal with activity such as meditation 
or inferential reasoning. It is clear, therefore, that Sruti 
is authoritative as a means of the knowledge of Brahman. 


At this point, some others (Vrttikaras) raise the 
following objections : 


1. Brahman is still the object of the process of realiza- 
tion, even though we may accept that it is known through 
Sruti. Knowledge about the sacrificial post or about 
the ‘ Ahavaniya ` fire cannot be had by ordinary means 
of proof ; it is given by Sruti. And yet the post and the 
fire are described in a subsidiary manner, because they 
are involved in other activities which are recommended 
or prohibited by the Veda. That the purpose of 
Sruti passages is to induce a man either to do or 
not to do a particular thing, is clear from the follow- 
ing extracts : ‘ The purpose of it (Veda) is to give the 
knowledge of some kind of activity ` (Saba. Bha. 1, 1, 1); 
* A statement inducing action is known as an injunction ' 


V2 
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(Saba. Bha. 1, 1, 2); * A statement which gives knowledge 
about religious duty is known as initiation or instruction ° 
(Jai. Sü. 1, 1, 5);.' Let words be connected with the verb 
denoting action’ (Jai. Su. 1, 1, 25); ‘Activity being 
the aim of Sruti, passages which have no such aim are 
useless ` (Jai. Su. 1, 2, 1). The Vedanta-passages too, 
inasmuch as they belong to Sruti, are purposive in the 
same way. Just as 'agnihotra' etc. are recommended 
as a means to attain to heaven, even so the knowledge 
of Brahman is recommended as a means for the attain- 
ment of immortality. 


2. The Vedantin may say that the objects of 
knowledge and the fruits thereof differ in the two 
Sastras. According to Karma-Kanda, Dharma is to be 
accomplished in the future; according to the Vedanta, 
the Brahman is an already accomplished and eternal fact. 
The fruit in one, viz. heaven, is dependent on the per- 
formance of actions; the fruit in the other, vrz. the release, 
is not the result of any actions. Therefore the analogy, 
that the knowledge of Brahman is recommended for the 
purpose of final release in the way in which a sacrifice 
is recommended for attaining heaven, is not correct. 
In refutation of this, we reply that the knowledge about 
Brahman given by the Vedanta-passages is only in connec- 
tion with some actions. The desire to know the Brahman 
is produced in us on account of such directive statements: 
‘ Verily, the Atman must be seen ` (Br. 2, 4, 5) ; * Search 
out and understand the sinless Atman °’ (Cha. 8, 7, 1); 
‘One should worship the Brahman in the form of 
Atman only, (Br. 1, 4, 7); “One should worship the 
Atman only as his true nature ' (Br. 1, 4, 15); 'One 
who knows Brahman becomes Brahman ` (Mu. 3, 2, 9). 
And to the questions, what is this Atman ? What is 
this Brahman ?, which arise in the mind by reading the 
above-mentioned directive statements, we get the reply 
in other Vedantic statements that ` The Atman is eternal ° 
(Ka. 2, 18), ` Omniscient ' (Mu. 1, 9), ` all-pervading > 
(Sve. 3, 11), ' eternally content with itself as well as 
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‘eternally pure, self-conscious and free’, and that ‘the 
Brahman is of the nature of consciousness and bliss’ 
(Br. 3,9, 28). The nature of the Brahman is thus described 
because the motive of the Vedanta-passages is primarily 
to enable a man to meditate on it in order to achieve 
the final release. 


3. If the Vedanta-passages were mere statements 
of existing facts and did not refer to actions to be done 
or not to be done, as if they resemble statements 
like, ‘there are seven continents on the earth,’ ' the 
king is marching, they would be useless in practical 
life. It is alleged that the fear of the serpent will be 
removed by the mere assertion of the statement that 
‘ this is a rope, not a snake.’ But it is a matter of common 
experience that the mere verbal knowledge of the nature 
of Brahman does not in any way remove the wrong notions 
about one’s own self. On the contrary, a man having 
such verbal knowledge continues to be affected by 
pleasure and pain of sarnsara. 


4. Besides, as stated in the Sruti (Br. 2, 4, 5), the 
śravaņa (hearing) is to be followed by reflection and 
contemplation. This clearly shows that in so far as 
Brahman is known by Sruti, it becomes the object of 
the devotional process. 


We say in reply that the objections are futile, 
because : 


1. There is a great difference between the results of 
Karma-vidyà and Brahma-vidya. (i) While the knowledge 
and practice of dharma and adharma result in sensuous 
pleasure and pain, the knowledge of Brahman results in final. 
release which is free from pain and is beyond the ken 
of the senses. (ii) Unlike moksa, pleasure and pain arise 
on account of the contact of the senses and its objects, 
and are experienced by all the beings from Brahmadeva 
down to the blade of grass. Moksa, however, is impossible 
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for'those who have not seen the Atman. (iii) There . 
is the difference of degree in the merits or demerits and 
in the consequent pleasures and pains, as also in the 
capacity of persons performing religious acts. There is 
no such difference either with reference to moksa, or with 
reference to persons who are capable of having it. (iv) 
Those who perform sacrifices and are given to learning and 
contemplation go after death by the northern path of 
light to Brahma-loka ; while those who do the daily 
routine of agnihotra etc. or social service and exhibit moral' 
qualities go by the southern path of smoke to Candra-loka 
and live there till their merit is exhausted (Cha. 5, 10, 5). 
(v) Thus, in short, is described the transitory, fleeting 
nature of Sarhsara of the embodied beings as opposed 
to the disembodied state of final release which is not 
certainly the result of actions as directed by Sruti. Sarhsara is 
due to ignorance and is full of pleasure and pain, merit and 
demerit; moksa, on theotherhand, cannot be thefruit of dhar- 
ma. It means knowledge, the disembodied and original con- 
dition of purity and bliss, as is clear from the passages: * The 
wise does not grieve, because he knows that the Atman 
is bodiless though residing in the bodies, and is changeless 
though residing in the changing things. The Atman is 
the greatest and the omnipresent being of all ° (Ka. 2, 22.); 
‘He is pure, and without prana and manas ° (Mu. 2, 1, 2); 
‘ This purusa is not attached to anything ° (Br. 4, 3, 15). 
In other words, these passages point out that the Atman 
is without gross or subtle body, and is unattached to 
both of them. So it has been proved that moksa is the 
eternal disembodied state and is different from the fruits 
of actions enjoined by dharma. 


2. Some may hold that the eternal nature of things 
is compatible with change(parinaminitya). The five elements 
of earth, water etc. or the three gunas of the Sarhkhyas, 
are eternal in the sense that they are recognised as identical 
even though undergoing change for the sake of the evolu- 


————— — ng —— I QUUM 
] From the view-point of one who has achieved Brahmanjnana, all talk about 
the two paths and lokas is irrelevant. 
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tion of the universe. But moksa is eternal in the true 
sense of the word; it dces not undergo any transfor- 
mation, and is immovable (Kütasthanitya). All-per- 
vading like akasa, existing by itself, content with itself, 
without body, parts or modifications, it is self-illuminating, 
timeless and unaffected by merit and demerit (Ka. 1, 2, 14). 
Therefore, moksa or the disembodied condition is the same 
as Brahman, and so the instruction of Brahman cannot 
be mere supplementary to action. 


3. Consider the following: “One who knows 
Brahman becomes Brahman ° (Mu. 3, 2, 9); * Ineffective 
become the actions of one who sees the Brahman as the 
support of the higher and the lower’ (Mu. 2, 2, 8) ; 
‘He who has the Brahmanic joy fears on no account’ 
(Tai. 2, 9) ; ‘O Janaka, You have achieved fearlessness ` 
(Br. 4, 2, 4) ; ‘ Brahman knew itself as Brahman and so 
has become all this’ (Br. 1, 4, 10); ‘ How can infatua- 
tion and sorrow affect him who has seen oneness in all? 
(Ig. 7); ‘Seeing which, the sage, Vamadeva, realized that 
he was Manu, he was the sun’ (Br. 1, 4, 10). All these 
Sruti passages indicate that moksa follows immediately 
after the realization of Brahman, or that there remains 
nothing to be done after Brahma-jfiana to attain moksa. 
If it be the result of any activity, one would get moksa, 
like heaven after a lapse of some time. But just as 
a man can sing while standing, even so there need not be 
any lapse of time between Brahma-jfiana and moksa. 


4. Consider again the other passages which indi 
cate that the only result of Atma-jfiana is merely to remove 
the obstacles in the way of moksa. Bharadvaja and other 
sages say to their Guru, Pippalada, * You are father unto 
us, because you have carried us to the other end of avidya 
(Pr. 6, 8); Narada says to Sanatkumara,’ ‘Since I have 
heard from men like thee that one who knows the Atman 
overcomes grief, carry me then beyond my grief Ane: 
7, 1, 3); 'Revered Sanatkumara carried him. yond 
ignorance, because his sins were washed out' (Cha. 
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7, 26, 2). The author of Nyaya-sastra, Gautama, 
too, holds the view that the successive destruc- 
tion of false knowledge, faults, activity, birth and misery 
results in moksa (Nya. Su. 1, 1, 2). Unlike the Nyaya' 
view the Vedantin holds that the destruction of false 
knowledge results from the knowledge of the identity 
of jiva and Brahman. 


5. This knowledge of the identity of the jiva and 
Brahman is not due to make-believe (bhavana)? on account 
of the fact that consciousness is common to both, though 
a similar make-believe is referred to in the Sruti, ‘infinite 
are the Vigvedevas and infinite is the mind in its modifica- 
tions ; so it is that the person who fancies the mental 
states as Vigvedevas gets the world that knows no finitude ° 
(Br. 3, 1, 9. The identity of the jiva and Brahman 
however is real and not imagined. 


6. Nor is this knowledge of identity of the nature 
of superimposition (adhyasa). Brahman is not superimpos- 
ed on the jiva, in the manner in which it is recom- 
mended to be superimposed for the sake of meditation 
on mind or on the sun (Cha. 3, 18, 1; 3, 19, 1). 


7. Nor again is the knowledge of the identity of 
jiva and Brahman on the pattern of the functional identity 
conceived between prana and vayu. The vayu or wind is 
said to be the absorber of everything e.g., of fire, sun etc. at 
the time of dissolution, and prana is said to be the absorber 
of speech, sight, hearing etc. during sleep (Cha. 4, 3, 75 
4,3,3). It is on account of this common activity or func- 
tion of the two, that the prana is to be contemplated 


1 The Naiyayikas however believe in many atmans; the Vedantin believes 
in one Atman only. 


2 Bhavana is deliberate, though imaginary identification of two things on ac- 
count of similarity. Adhyisa is illusory identification , and cannot be deliberate. 
Bhavana is utilized in order to forget the lower in value by meditating upon the 
higher ; e.g. the Viévedevas are contemplated and imagined to have actually taken the 
place of the modifications of the mind, while the latter, though actualare forgotten 
in the process of meditation. In adhyasa one is simply aware erroneously of the meaning 
or the ‘what’ of one thing on the ' that ’, of other. 
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as the wind. The jiva however is not identical with the 


Brahman in the sense that both of them have the common 
activity of growing. 


8. Nor does this knowledge of identity mean the 
act of purification of the jiva in its activity of seeing the 
Brahman, as is implied in the seeing of ghee by the 
sacrificer's wife in the Uparhgu Yaga. The seeing of the 
identity of the jiva and the Brahman is not referred to 
in any passage connected with sacrifice. 


9 (i). To suppose that this knowledge of identity 
arises on account of make-believe etc. as mentioned above, 
is to set at naught the words in the following passages 
which clearly indicate that the identity is real and not 
imagined : ° Thouart that ' (Ka. 6, 8, 7) ; Iam Brahman ° 
(Br. 1, 4, 10) ; ' This Atman is Brahman,’ (Br. 2, 5, 19). 
The cessation of avidya as the result of this knowledge 
and the fact of the realization of the Brahman are clearly 
mentioned in the passages: “The knot in the heart 
is broken, and all the doubts are cut’; ° He who knows 
Brahman becomes Brahman (Mu. 2, 2, 8 ; 3, 2, 9). (ii) 
Hence it is clear that Brahma-jüana is not the result of 
some human activity, but exists in itself alone. It exists 
as certainly as an object that is perceived or inferred exists 
by itself. In other words, it is impossible to conceive 
Brahman or the knowledge of Brahman as in any way 
connected with human activity and treated as an 
effect. (iii) Brahman is not an object of knowing, 
because it is stated * to be different from the known effect 
and the unknown cause. (Ke. 1, 3); 'How can one 
know Him by whose power everything else is known ° 
(Br. 2, 4, 13). (iv).Nor again is Brahman the object 
of any religious worship; for the tongue cannot say 
anything about it, though it is through its power that the 
tongue speaks. * Know this to be Brahman and not that 
which is worshipped’ (Ke. 1, 4, and 5). 


10. Ifitis indescribable, how can Sruti be said to be 
the means of knowing the Brahman? The reply is that 
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what Sruti aims at showing is that Brahman is the internal 
imperishable Atman. It can never become the subject, 
because all the empirical differences of the knower, the 
known and the knowledge are caused by avidya. The 
paradoxical statement that 'it is not known by those who 
think that they know it, but that it is known by those 
who say that they do not know it' (Ke. 2, 3), means that 
it transcends the triad of the known, the knower and the 
knowledge, and that it is only to be realized. The same 
idea is conveyed in the passage, * You cannot see the seer 
of sight, hear the hearer of hearing, think the thinker of 
thought, and know the knower of knowledge etc." (Br. 
3, 4, 2). In short, the Sruti denies the imaginary trans- 
migratory nature of the Atman, and thereby brings out 
the eternally free nature of the same; moksa, in other 
words, is not transitory. 


11. To consider moksa as a thing to be produced 
like a jar, or brought into being by a modification in the 
original condition like curds from milk, or reached as if 
it is a place of journey, is to consider it as short-lived, and 
as dependent on some action of body, mind or speech. 
Moksa is nothing but Brahman or the Atman, which is 
already present in all. Brahman is perfect and so nothing 
can be added to it; being eternally pure, there cannot be 
any flaw in it which requires to be removed. It is not 
amenable to any change, and hence moksa does not mean 
the manifestation of the real nature of the Atman on 
account of the latter being purified by some action, as if 
it is a mirror which becomes clear when the dust over it 
is removed. 


Again, it is the empirical soul and not the Atman 
that gets itself associated with the body, and which, 
there E is said to be purified by actions such as bathing, 
sipping of water, and the wearing of the sacred thread. 
In the proposition, ` lam free from disease °, the empirical 
soul signified by the word °] ° is nothing but the ahamkara 
that arises on account of avidyà and gets itself associated 


ADHYAYA I, PA. I, SU. 4. 25 


with the body. ‘ Joined with the body, the senses and 
the mind, it becomes known as the enjoyer or bhokta 
(Ka. 3, 1, 4), and as such, ‘eats the sweet fruit’; while the 
other (the Atman) merely looks on without eating ` (Mu. 
3, 1, 1,). Brahman is described to be ‘the one God, 
the hidden Atman in all beings, all-pervading, watching 
all activity, the support of all, and yet absolutely free 
from all qualities' (Sve. 6, 11), or again, as 'self-luminous, 
disembodied, without any scars or muscles, pure and 
without evil’ (i$. 8). Moksa, then, being the same as 
the Atman or Brahman, cannot in any way be connected 
with action. It has its relation with knowledge alone. 


12. Is not knowledge itself an activity of the mind ? 
No, the two are entirely different. Action is dependent 
on the mind but independent of the nature of things, and 
so admits of being done or not done. This includes even 
mental actions like reflection and meditation on a deity, 
as are required to be done by the ‘hota’ while he is saying 
‘vasat’, and the chief priest is engaged in making the 
offering (Ait. Bra. 3, 8, 1). Knowledge, on the other hand, 
is not dependent on the mind of man or the Vedic instruc- 
tions. It depends on the thing itself and is made available 
by pramanas. The difference between action and know- 
ledge will be clear from the following example. Meditation 
on man and woman as fire (Cha. 5, 7, 1 ; 5, 8, 1) is an 
action because it is dependent on the will of man and 
conveys a Vedic instruction. The idea of fire, on the 
other hand, constitutes knowledge because it refers to 
the actual perceived fire, and is not dependent on the 
mind of man or on some Vedic statement. The know- 
ledge of Brahman too is in the same manner objectively 
real, that is, refers to Brahman alone and not to any human 
activity or Vedic instruction. The various imperative 
statements such as ‘The Atman should be seen, medi- 
tated upon etc.’ become as inoperative as the edge of a 
razor when it is applied to a stone, because the Brahman, 
which is referred to by these statements, is not something 
which can be acquired or rejected. The only purpose 
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served by these imperative statements is that they enable 
us to turn our back against our common objects of like 
and dislike, as also against our activity which is directed 
in achieving them, and to enable us to direct our eye on 
the Atman itself. That after the realization of the Atman, 
there remains nothing to be achieved or rejected, is no 
defect, but on the contrary, constitutes the strength of the 
Vedantic position. It is the fulfilment of all our duty and 
the end of our life. ‘If one were to realize the Atman 
and realize him as this very Purusa (Brahman) what and 
for whom will he wish anything and suffer in the body ?' 
(Br. 4, 4, 12); or as the Bhagavadgita declares, such a 
person achieves the aim of his life. Brahman is not 
therefore expounded as the object of any activity. 


13. The opinion of those who, following Jaimini, 
say that there is no portion of the Vedas which does not 
recommend or prohibit action, or which is not subser- 
vient to action, is not therefore only erroneous but is 
also the expression of boldness. For the Upanisadic 
description of the Purusa is only a statement of fact, 
and nota statement regarding any action. It is impossible 
to hold that this Upanisadic Purusa or Brahman, who is 
beyond birth and death, ^nd who is unrelated to action 
which is involved in production, modification, acquisition 
and purification, does not exist or is not realized. His 
existence is implied by the very word ‘Atman’ in the 
passage which tries to describe him negatively as ‘not this’, 
not this’ (Br. 3, 9, 26). To deny the Atman is to posit 
him, for otherwise the very denial would become im- 
possible. 


It will be wrong to suggest that the Atman need not 
be known from the Upanisads, and that any body will be 
aware of it as the object of consciousness. For what 
people are aware of is not the Átman, but the empirical 
soul. The Atman of the Upanisads is the witness of 
the soul, the in-dweller of all, the unchanging one and 
same to all. Knowledge about him cannot be had from 
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Karma-Kanda or Logic. He alone is imperishable among 
all perishable things, and so cannot be avoided; and being 
eternal, pure, intelligent and free, he is not like a tang 
which is to be got by effort. ‘There is nothing beyon 
the Purusa; He is the highest Good’ (Ka. 1, 3, 11). He 
is referred to 'as taught in the Upanigads' (Br. 3, 9, 26). 
This clearly shows that the main concern of the Upanisads 
is to teach the doctrine of the Atman. 


14. Now even if we take Jaimini's dictum that 
action alone is the import of the Vedas, we shall find 
that within the domain of the Karma-Kanda portion 
itself, statements regarding 'soma' and 'curds', such as 
‘One should sacrifice with ‘‘soma” or'*use curds’’as offering’, 
will become meaningless. The words ‘soma’ and ‘curds’ 
do not themselves indicate any action. If, on the 
other hand, it is contended that they have got all the 
meaning inasmuch as they form part of some action to be 
done, then why should we suppose that the Jnana-Kanda 
portion of the Veda which gives instruction about the 
eternally existing, unchanging Atman, has no connection 
with some future event which necessarily follows as a 
result? Though Atman itself is not a part of action or 
is not subservient to action, one necessary result of the 
knowledge of the Atman is the removal of false knowledge 
and of the consequent sarhsara. The connection of a 
thing with action does not change that thing into action. 
Knowledge of things only as already existing facts is 
possible in both the spheres of Karma and Jnana; and itis 
the common nature of both that they are necessarily 
connected with results peculiar to them. 


Besides, if the dictum of Jaimini is pressed too far, 
some negative propositions from the Karma-Kanda itself 
which recommend abstinence from action will have to be 
considered as useless; for they are themselves neither 
actions nor subservient to actions, and so appear to be 
mere statements of existing facts. But such a conclusion 
is not desirable. If it is urged that a negative statement 
may implya positive statement over and above the 
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negation of some positive idea, then there would be no 
difference between actions which are enjoined and actions 
which are prohibited. The word ‘not’ in the sentence, 
a Brahmin should not be killed’, has got the primary 
meaning of desisting from killing, and so should not be 
construed as merely having the secondary or the implied 
meaning, viz. of doing something else than killing, that is, 
abusing or tormenting him. The negative particle 
merely indicates the non-existence of that action with 
which it is connected and not any new action, unless from 
context in exceptional cases, it is certain that the negative 
sense constitutes an action. For example, in the Praja- 
pati-vrata, the Brahmacari is asked not to see the rising 
sun. Here, ‘not to see the rising sun’ is not simply the 
absence of seeing the rising sun, but constitutes a positive 
action by itself. But excepting such cases, the negative 
particle indicates a neutral condition of the mind which 
arises on account of the negation of an action. It need 
not be maintained that this cognition of the negation 
and the consequent neutral condition of mind will last 
for a short time, and will again give rise to a desire to do 
the actions; for the fire is extinguished only after the fuel 
is burnt. Knowledge about the negation of an action 
will first destroy the desire for action and then destroy 
itself. In short, it is the neutral condition of indifference 
to actions that constitutes the meaning of a negative 
proposition, and not an action which is contrary to some 
prohibited action. So if there be any part of the Vedas 
which ‘is meaningless, it is that which has no other aim 
but to narrate some stories. 


15. We have proved so far that Vedic statements 
regarding existing facts are not purposeless, even though 
they do not point to any action. They are of the type, 
‘This is a rope, not a snake’, and are therefore purposeful 
in the way in which this proposition is in removing the 
fear of the snake. No doubt, one who has merely an 
intellectual understanding of the Brahman may be found 
engrossed as before with the affairs of the world; but not 
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certainly one who has realized the Brahman. It is natural 
that a man who has falsely identified himself with his 
body should suffer from the effects of misery and fear; but 
he will never suffer in this way if he once realizes, as the 
Vedas tell, that he himself is the Brahman. A person 
who feels proud on account of his riches may mourn over 
the loss if he is robbed of them; but is it ever possible 
for a person to mourn over the loss; if he has renounced 
the world and has given up his attachment for wealth ? 
Similarly, a person may derive pleasure from ear-rings 
because he has the sense of ownership, but is it possible 
for him to have the same pleasure in ownership, once 
he casts away the ear-rings and feels no attachment 
to them? As the Sruti tells, ‘neither pleasure nor pain 
touches a man who has lost the egoism of his body' 
(Cha. 8, 12, 1). 


16. As for the disembodied condition or moksa we 
have already said that it is eternal. One may perhaps 
say that the disembodied condition is possible after death, 
but that the Átman may again assume the body on account 
of the merits and demerits incurred by it. But the Atman 
is neither related with body nor with merit and demerit. 
To hold that the Atman is related to the body because of 
merit and demerit, and that it incurs merit and demerit 
because it has got a body, is to argue in a circle. To 
hold again that the body, on the one hand, and merit and 
demerit, on the other, are endlessly related to each other 
as seed and tree, is to believe in a chain of blind men who 
will be unable to lead one another. No doubt, kings 
and great men are calledauthors of actions, although their 
servants do these for the sake of wealth. But there is 
no such link to establish the relation of master and servant 
between the Atman and the body. Hence there is no 
other reason for the embodied condition except the wrong 
notion that the soul has got a body. Hence too arises 
the egoism in the form of ‘I am the performer of sacrifice 
etc.’ on account of the false knowledge that the I’ is 


identified with the body. 
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17. Following the Prabhakara school, it need not 
also be said in this connection that the consciousness of 
the Átman as the body arises on account of the trans- 
ference of the idea and the name of one thing to another 
thing because of certain characteristics which are common 
to both. The meaning of the transferred name is only 
secondary and not primary. On seeing the bravery and 
similar qualities of a man, he may be Sied a ‘lion’ among 
men. But where there is no cognition of the two things 
as separate from each other, the transference occurs on 
account of error. In darkness, a post is taken for a man; 
there appears silver on the shell; for there is no clear and 
distinct apprehension of the post or the shell. So the 
meaning of the term ‘man’ or of ‘silver’ that is transferred 
to the post or the shell is not the secondary meaning, but 
the primary meaning due to error. Similarly, the applica- 
tion of the word ‘I’ and of the consciousness of that 'T' 
to the body-complex arises on account of the ignorance of 
the difference between the body and the ‘I’. In the 
absence of the knowledge of the difference between the 
two, there will necessarily be the absence of the trans 
ference of the secondary meaning (if any) from one to the 
other. So it is on account of superimposition or error 
that the word and the meaning of ‘I’ are transferred to 
the body. This error is not peculiar only to shepherds 
and common people; even learned men who know the 
distinction between the Átman and the body, commit it. 


All this goes to prove two things; (i) that the em- 
bodiedness of the Atman is due to false notion, and (ii) 
that the disembodied condition or moksa can be experienced 
even while living. From the view-point of one who has 
realized the Brahman, 'the body is [ike the cast off, dead 
slough of a snake; he himself, on the other hand, remains 
immortal, without the body, and becomes verily the 
Brahman and the Light’ (Br. 4, 4, 7). So perfect is the 
disembodied condition of such a person that he behaves 
‘as if he has neither eyes, nor ears, nor mind nor life.” The 
Bhagavadgita too, while describing the characteristics of 
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a Sthitaprajfia, tells us that one who has realized the Atman 
is in no way connected with any kind of action. Thus, 
it has been proved beyond doubt that one who has 
realized the Brahman never returns to Sarhsara; nor one 
who clings to Sarnsara has realized the Brahman. 


18. Finally, the objection that Brahman does not 
constitute an independent topic of inquiry but a sub- 
sidiary one to Dharma-jfiana is also not true. Reflection 
and contemplation as well as listening to narrations about 
the nature of Brahman are for the purpose of realizing the 
Brahman, and not for some other purpose. Had Brahman 
been subservient to the process of meditation, it would 
have been incorporated in PurvaMimarhsa alone. At 
best, Jaimini would have made a separate chapter to deal 
with Brahman, as if it were an appendix to Dharm” 
Jijiasa, as he has done with reference to sacrifice and 
Summum Bonum of life (Pi. Mi. Su. 4, 1, 1). But no- 
where in Piirva-Mimarnsa is there any reference to the 
knowledge dealing with the identity of the Brahman 
and the jiva; and hence it is appropriate to have a 
separate branch of study for dealing with the subject 
of Brahman. 


Therefore all the precepts regarding action and all 
the means of knowledge have their utility so long as the 
knowledge, ‘I am the Brahman’, has not dawned. Once 
there arises the knowledge of this non-dual Atman, that 
can neither be accepted nor rejected at the will of a man, 
there remains neither the subject as the knower, nor the 
object as the known, nor again the means of knowledge. 
Hence it is said: ‘The moment one knows that he is 
verily the Brahman, his secondary or false consciousness 
that he is related to his son or to his body drops down, 
and there remains nothing to be done by him.” The 
Atman appears as the subject in relation to an object so 
long as it is not known in its true nature; but the moment 
the Atman is known the person becomes one with the 
sinless Brahman. 
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५ इक्षत्याषिकरणम्‌ (५--११) 


We have proved so far that the only aim and the mo- 
tive of the Vedanta-passages is to make us aware of the fact 
that Brahman is the Self of everything, that it has no 
relation with action, and that, being omniscient and 
omnipotent, it is the cause of the origin, subsistence and 
dissolution of the world. The Samkhya and other philo- 
sophers, however, rely on inference and not on Sruti. 
And so they think that the Vedanta-passages which deal 
with the problem of creation point out that the cause of 
the world is the connection of pradhana with Purusa. 
The followers of Kanada think that God and the atoms 
are the efficient and the material causes of the world. 
Others too take their stand on Vedanta-passages and use 
fallacious arguments and objections. Against all these 
opponents it will be shown that the only aim of the 
Vedanta-passages is to impart the knowledge of the 
Brahman. The views of the opponents will therefore 
be propounded and refuted. 


To state first the view of the Samkhyas. Pradhana 
is the cause of the world, though it is non-intelligent and 
consists of the three gunas. It can be said to be omni- 
potent, because it has the power to produce all its effects; 
and it is omniscient because ‘knowledge comes out of 
sattva' (B. G. 17, 14). This is borne out by the fact 
that the yogins themselves become omniscient because 
they are endowed with body and senses (the effects of pra- 
dhana), and possess the sattva quality of pradhana in its 
highest degree. Even at the time of the dissolution of the 
world, when the three gunas are in the condition of 
equipoise, the pradhana has got the capacity for knowing 
all, in spite of its being non-intelligent. On the other 
hand, Brahman is incapable of having full or partial know- 
ledge; for it is said to be solitary, devoid of body and 
other organs of sense and action; and though it is pure 
consciousness, it is conscious of nothing in particular. 
And what does omniscience of Brahman mean, except the 
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capacity for all knowledge as in the case of pradhana ? 
For if we mean by ita perpetualactual cognition of objects, 
Brahman will be robbed of its freedom to know; and if 
we mean by it transitory cognition, then it will be robbed 
of its eternal consciousness which is said to be its essence. 
Besides, being without the means of action, like the body 
and the senses, it can neither have knowledge nor be able 
to create this world. It can never be the cause of the 
world because it is one and homogeneous. As opposed to 
this, the pradhana is capable of modifications. It consists 
of more elements than one, and may therefore be the 
cause of the world. 


To this the Sutrakara replies : 


CN n 
इक्षतेनाशब्दम्‌ ।५ 

[IRsateh—on account of seeing; na—not; a-Sabdam— 
not found in veda.] 


BECAUSE ‘SEEING’ (IS REFERRED, THE PRADHANA) WHICH 
IS NOT FOUNDED ON THE VEDA, IS NOT (THE CAUSE). 5 


The pradhana cannot be the cause of the world; for 
being non-intelligent, it cannot perform the act of ‘seeing’ 
which is mentioned in the Sruti as performed by the cause. 
The word ‘seeing’ does not refer simply to the meaning 
of the root 'Iks' (to see) but includes in it meanings of 
other words also which indicate possession of intelligence 
or knowledge, in the same manner in which the word 
‘Yaja’ is used by Jaimini to indicate any sacrifice. The 
word ‘this * in the following passages refersto this world 
of names and forms as caused by the intelligent Brahman 
alone. "This was, in the beginning, the one, non-dual 
Being; it saw within it the desire, "to become many and 
produce much", and so created the fire’ (Cha. 6, 2, and 3); 
"This was in the beginning one Átman alone, and nothing 
clse had the capacity to move. He saw within him the 
desire to produce the worlds, and produced them’ (Ait. 
Ar. 1,1, 1). In one place, it is the Purusa consisting of 

v3 
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sixteen parts' who is said to have 'seen and produced the 
prana' (Pr. 6, 3). Similarly, in Mundakopanisad (1, 1, 9) 
*all this Brahman, that is the world of names, forms, and 
food', has been said to have come out of ' Him who is 
omniscient, and whose penance is the knowledge of all 
the lores. All this clearly shows, that the cause of 
the world is the 'seeing' of the intelligent Brahman and 
not that of the non-intelligent pradhana. 


Pradhana cannot be omniscient on account of its 
sattva-guna too; for the latter is in the condition of equi- 
poise with the other two gunas, and not predominant 
over others. Knowledge arises only when the sattva pre- 
dominates. And if the presence of sattva in it is sufficient 
to consider the pradhàna as having the capacity to know 
all, the presence of rajas and tamas which prevent 
knowledge is sufficient to consider it as having the 
capacity to know little. Again there must be some 
conscious subject to whom the sattva will belong as a 
modified state; but the pradhana is not a conscious subject. 
A yogin becomes omniscient because he is a conscious 
subject, and not simply because there is an excess of 
sattva in him. 


Modifying his position, a Samkhya may say that 
Brahman may be the witness, and yet it is on this very 
account that the pradhana may possess in it the causal 
activity of the ‘seeing’ mentioned in the Sruti, just as a 
ball of iron which is not itself fire may possess the quality 
of burning on account of its conjunction with fire. But 
will it not then be more reasonable to say that Brahman 
alone is the cause of the world rather than saying that 
pradhana, which is dependent on the Brahman, is the 
cause ? 


Besides, there is no incompatibility between the 
ever-lasting all-knowingness and the freedom of Brahman. 
Just as the ever-lasting heat and light of the sun are said 


ooo 
] The sixteen ° kalis° are the four quarters, earth, heaven, the space between 
them, ocean, fire, sun, moon, lightning, breath, eye, ear and speech (Cha. 4, 5-8). 
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to have been given freely by the sun, even so the ‘seeing’ 
of the Brahman is a free act inspite of its eternal cognition. 
The all-knowing Brahman ‘saw’, is as clear a statement 
about the freedom of the Brahman, as the statement the 
sun ‘shines’ about the freedom of the sun, even when 
there is no object to be seen or no object to be illuminated. 
And if at all the ‘seeing’ should grammatically require 
some object to be seen, it will be no other than the very 
names and forms: of this world which were before creation 
present in the bosom of the Brahman as ideas to be seen 
or thought of. If the Yogins can have a perceptual 
knowledge of the past and the future on account of His 
grace, is it too much to suppose that He himself, the 
eternally pure, has an everlasting cognition of the creation, 
subsistence and dissolution of this world? Like lumino- 
sity of the sun, eternal knowledge, being itself the essential 
nature of Brahman, does not require the means of 
knowledge. Being bound by avidya, the individual soul 
may require body and other instruments for the sake 
of having knowledge. But as the following mantras tell 
us, God is free from every hindrance to knowledge. ‘He 
has neither body nor senses; neither is there anyone who 
is equal or superior to him; manifold and extraordinary 
is his power; and his actions are the natural result of his 
knowledge. Handless and holding fast the things, without . 
feet and moving swift, without eyes and yet having sight, 
without ears and yet hearing, He knows all that is 
knowable, but nobody knows him; they call him the first 
and the great Purusa’. (Sve. 6, 8, ; 3, 19). 


No doubt, the individual jiva, though bound to 
sarhnsara is essentially not different from JSvara, ‘other 
than whom, there is no other seer or knower' (Br. 3, 7, 23). 
And yet, just as a false notion arises regarding the existence 
of different portions of space on account of the existence 
of the limitations of things like jars and vessels in one 


iei UM ८ Sete भे >>> ०७ EL 

1 The names and forms cannot be distinct from Brahman, for they cannot manifest 
themselves ; neither can they be said to be non-distinct from it, for they are “jada `, 
while Brahman is 'cetana.' In other words, having their origin in Maya, they are 
~ anirvacaniya.' 
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space, even so there arises the false notion that the soul 
and God are different on account of the ignorance of the 
fact that the soul is attached to the limitations of body, 
and the senses. The Atman is thus wrongly believed 
as the non Atman, and therefore requires the body and 
the senses for carrying on the affairs (lit. for 'seeing") of 
this sarhsara. 


One may ask if the non-intelligent pradhana cannot 
be said to have 'seen' in the manner in which a bank of 
a river is figuratively said to be wishing to fall The 
pradhana too brings about the evolution of the universe 
as regularly, as a man should execute his plan of going to 
a village after taking his bath and dinner. Such a figura- 
tive use is made even in Sruti, ‘The fire saw; the water 
saw’ (Cha. 6,2, 3 ; 4). (87 else, if the ‘seeing’ refers to 
Brahman, there tco it must be taken in a figurative sense, 
because, in the context where it is used, it refers more 
than once to non-intelligent objects, such as fire and 
water. 


To this the Sütrakara replies : 
गोणश्रेन्नात्मशब्दात्‌ । ६ 


[Gaunak—secondary ; cet—if ; na—not ; Atmafabdat— 
on account of the word * Atman '.] 





ON ACCOUNT OF THE WORD ‘ATMAN’ (BEING APPLIED 
TO THE CAUSE) THE MEANING (OF THE WORD ‘SEEING) IS 
NOT FIGURATIVE. 6 


The Sruti passage which mentions the Sat (Being) as 
alone existing before the creation of this world, and as 
alone responsible for the creation of fire, water and earth 
on account of its ‘seeing’, mentions further that it was the 
divinity of Sat which thought of entering with its own 
jivatman into the other divinities of fire, water and earth 
and so evolving the world of names and forms (Cha. 6, 2). 
If the 'seeing' or thought should refer ina figurative 
manner to the pradhana, then the word 'divinity too 


ra 


ADHYAYA I, PA. I, SU. 7. 37 


would refer to it; but in that case, how can ‘jivatman’, 
which means both conventionally and etymologically 
the intelligent ruler of the body and the bearer of prana, 
be the constituent nature of the non-intelligent pradhana? 
But if by * sat ' we mean the Brahman which does the act 
of 'seeing', not in a figurative or secondary manner, but 
literally or primarily, the use of the word Atman with 
reference to jiva will be intelligible. In a chapter of the 
Chindogyopanisad (6, 8, 7), Svetaketu is told that he is 
the Atman, and that all this is the Atman, the very subtle 
essence, the ‘sat’ or the Puruga.' As for fire and water, 
even though they are spoken of as possessing the 'seeing' 
in a figurative manner, and as being smaller divinities, 
they are in reality non-intelligent and created objects 
having names and forms. 


It may still be urged that the word ‘Atman’ may 
refer to pradhàna, in the same figurative manner in which 
a king may say about his servant, Bhadrasena, that he is 
his very soul. For the pradhana is useful in making 
the jiva reap the fruit of his actions or have his salvation, 
just as the minister of a king is useful to him in 
peace and war. Or the word ‘Atman’ may refer to both 
intelligent and non-intelligent beings, just as the word 
‘jyoti’ indicates both a sacrifice and a flame, and hence 
the ‘seeing’ may still be taken in a figurative meaning. 


To this the Sütrakara replies : 


तन्निष्ठस्य मोक्षोपदेशात्‌ । ७ 
[Tannisthasya—of him who is devoted to Brahman; 
moksopadefat—on account of release being promised.] 


BECAUSE THE INSTRUCTION IS THAT ONE WHO_IS DE 
VOTED TO HIM, GETS FINAL RELEASE, (THE WORD ATMAN 
CANNOT BE USED WITH REFERENCE TO PRADHANA). 7 


The passage from the Chandogyopanisad which tells 
us that the subtle Being (Sat) is the Atman and which 
further expounds the truth "That thou art', is immediately 
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followed by another statement which tells us that this 
knowledge of the identity of the jiva and the Atman or 
the Sat is achieved by one who has got a spiritual teacher, 
and that he becomes one with the Atman after the fall of 
the body. This means that moksa is possible for one by 
being devoted to the Sat or the Atman. If, on the other 
hand, the Sat were to refer to the pradhana, it would 
mean that a conscious human being, who is hankering 
after moksa is asked to believe that he is nothing but the 
non-intelligent pradhana. This would only mean that he 
would not only not have moksa, but also be bound all the 
more by the ties of sarhsara. His condition will be no 
better than that of a blind person who, wishing to reach 
his home, is illadvised to take hold of the tail of an ox, 
and who therefore, instead of reaching his home, is merely 
hurt by the shrubs and stones on the way as he is carried 
away by the ox in any direction. "Therefore it behoves 
us to say that the Sruti passages contain instructions 
regarding the means to realize the Atman, just as it may 
behove one to say that Agnihotra and other sacrifices are 
recommended as means to attain to heaven (Cha. 6, 8, 7; 
6, 14, 2; 6, 16, 3). The conviction ‘I am the Brahman’, 
will lead one to moksa as surely as the holding fast of a 
red-hot axe without being burnt was once considered 
to be the means of making a man free from the guilt of 
theft. That the word ‘Sat’ means the ‘Atman’ is then 
literally true and not merely in a figurative sense. Other- 
wise, like devotion to the ‘uktha’ or the 'prana', it will 
yield only transitory result (Ait. Ar. 2, 1, 2, 6). 


Sometimes, words are used in a figurative sense no 
doubt; for instance, the word ‘Atman’ in ‘Bhadrasena is 
my Atman. But to universalize the belief,and to say that the 
word ‘Atman’ in ‘Iam the Atman’ is used in a figurative 
sense, is to create confusion. Which meaning is intended 
on a particular occasion, must be settled by reference to 
the context or tothe qualifying word. Soif we are not to 
be confused, we must take the word ‘Atman’ in its literal 
sense with reference to sentient beings like Svetaketu, or 
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with reference to their actions, such as the ‘seeing’ perform- 
ed by theSat. But we should takeit in the figurative sense 
with reference to non-sentient things, such as the senses 
and elements. Again, the interpretation of the word 
‘jyoti’ is no key to the interpretation of the word ‘Atman’. 
The word ‘jyoti’ has got the derivative meaning of ‘sacri’ 
fice’, because the sacrifice indicates the primary meaning of 
the word, viz. light or flame in it. The word ‘Atman’, on 
the other hand, cannot be transferred with its meaning 
which is available with reference to sentient beings, to 
the non-sentient pradhana, because there is nothing 
common between the sentient Brahman and the non- 
sentient pradhana. 


हेयत्वावचनाञ्च। ८ 


[Heyatva—fact of being discarded ; avacanat—there being 
no statement ; ca—and.] 


THERE BEING NO STATEMENT THAT IT IS TO BE 1715८ 
CARDED (THE PRADHANA IS NOT MENTIONED BY THE WORD 
‘SAT’); AND. 8 


The word ‘Sat’ has not been used to denote the 
pradhana, even as a preliminary step, so that it should 
denote afterwards the Brahman or the Atman. Had it 
been so, Svetaketu’s father who wished to instruct his 
son regarding the nature of the subtle Being or the Atman, 
would have first asked him to descard the notion of the 
pradhana being the Sat. But this has not been done. 
When the very small star of Arundhati is to be shown, 
the device adopted is to show first a bigger star near it 
as if it is the star of Arundhati, and then to direct the 
attention to the real star, thereby discarding the earlier 
false knowledge of the bigger star as Arundhati. But 
such a device has not been used in the case of the know- 
ledge of the Atman. The false notion of the pradhana 
as the Sat has not been introduced first and discarded 
later, so that it should be an aid to the understanding of 
Svetaketu that Atman alone is the Sat or the real Being. 
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The sixth adhyaya of the Chandogyopanisad deals with 
the direct statement of the Atman as the real Being. 


Even if the pradhana is believed to be rejected, the 
word 'and' in the Sütra indicates that there would arise 
the additional defect of contradicting the earlier statement, 
viz. the cause being known, everything else becomes 
known. For the sixth adhyaya begins with the statement 
of the question as to what it is which when known enables 
one to know what is ordinarily never known, hear what is 
never heard, and realize what is never realized. And 
the reply is given by saying that to know the clay as the 
cause is to know everything that is made out of clay; for 
all the modifications of clay are mere distinctions in name 
which have their origin in speech and not in clay as such. 
The truth is that afi these modifications are clay only 
(Cha. 6, 1, 2-6). If the word Sat were to denote pradhana, 
then the knowledge of pradhana as the cause would 
have given us the knowledge of the individual souls. 
But this does not happen, because the souls which are 
sentient cannot be the effects of the non-sentient pradhana. 
Therefore the word ‘Sat’ does not mean pradhana. 


A further reason why ‘Sat’ does not mean Pradhana. 


स्वाप्ययात्‌ । ९ 


[Sva—Atman ; apyayat—on account of absorption.] 


ON ACCOUNT OF (THE INDIVIDUAL SOUL) ENTERING 
INTO THE ÁTMAN, (THE WORD SAT’ DOES NOT REFER TO 
PRADHANA). 9 


It is with reference to the cause which is denoted 
by the word 'Sat' that it is said that the individual soul 
becomes one with the 'Sat? during sleep (Cha. 6, 8, 1). 
In the waking state, the soul apprehends the objects in- 
tellectually and becomes endowed with the conscious” 
ness of the body. The same soul goes by the name of 
the ‘mind’ when the person dreams on account of the 
desires which only are left behind. But when he becomes 
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devoid of the two conditions, that is, when there are 
neither the external objects, nor the body, nor the senses, 
nor even the desires of which he should be conscious, he is 
said to sleep or enter, as if, in his true being viz. the 
Atman. This interpretation of the word ' Svapiti ' (he 
sleeps) as * Svam apito bhavati' (becomes absorbed in 
the Atman) is analogous to the interpretation of the word 
‘ hrdaya ° (heart) as ' hrdi ayarh Atma’ (the Atman is 
in the heart. Cha. 8, 3, 3). Similarly, again, the words 
‘aganaya ^ and ‘ udanya ' are explained as * water which 
carries the food eaten by him’ (tadagitarh), * fre which 
carries away what has been drunk (talpitarh) by him (Cha. 
6, 8, 3, 5). So it is impossible that the conscious Atman 
will be resolved in the non-conscious pradhana. Even 
if the word ‘Sva’ were to denote, not necessarily Atman, 
but pradhana as ‘ belonging to the Atman,’ there would 
be the same defect of the conscious being mixed up with 
the non-conscious. The soul then, * embraced as he is 
by the conscious Atman, knows nothing inside or out- 
side’ during sleep (Br. 4, 3, 21); and so, it is not pradhana, 
but the conscious Atman alone which is the cause of the 
world, which is indicated by the word 'Sat' and in 
which all conscious beings go for rest. 


Pradhana is not the cause for a further reason : 


गतिसामान्यात्‌ । १० 


[Gati—Rnowledge ; samanyat—on account of similarity.} 


ON ACCOUNT OF THE CONSENSUS OF OPINION (EXPRES- 
SED IN DIFFERENT UPANISADS, BRAHMAN IS THE CAUSE, 
AND NOT PRADHANA). 10 


Had the Vedanta-passages contradicted each other 
as the arguments of the logicians do, then it would have 
been plausible to hold that the cause of the world is either 
the intelligent Brahman or the non-intelligent pradhana 
or something else. But there is the unanimous declara- 
tion that the intelligent Brahman alone is the cause. 
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Compare for instance : ‘Just as sparks emanate from 
fire in all directions, even so, from the Atman proceed 
the pranas, and from pranas the gods, and from gods 
the worlds’ (Kau.3,3); “From the Atman has come 
forth the akaga ° (Tai. 2, 1); * All this has come out of 
the Atman ° (Cha. 7, 26, 1); ‘From Atman alone pro- 
ceeds the prana,’ (Pra. 3, 3). So, just as the eyes of different 
men agree inhaving the same knowledge regarding colour, 
even so the views expressed in different Vedanta passages 
agree in holding the conscious Atman or Brahman as 
the cause of the world. And the consensus of opinion 
is certainly a powerful argument. 


A further reason in support of the omniscient Brah- 
man as the cause of the world : 


श्रुतत्वाच्च | ११ 


[Srutattvat—being mentioned in the Veda; ca—and.] 


AND BECAUSE IT IS MENTIONED IN SRUTI (THAT THE 
ALL’'KNOWING BRAHMAN IS THE CAUSE). 11 


The mantropanisad of the Svetaévataras tells us 
that ‘ He alone, the all-knowing God, indicated by the 
word 'Sva is the cause and the Lord of lords, while 
there is none else who can be said to have produced him 
or be his lord’ (6, 9). This means that the omniscient 
Brahman alone is the cause of the world. 


६ आनंदमयार्थकरणम्‌ | (१२-१९) 


In theabove and in the preceding nine Sutras, what we 
have been showing by the help of suitable arguments is that 
the various Vedanta-passages aim at proving that the 
all-knowing and the all-powerful God is the cause Se the 
origin, subsistence and dissolution of the world. The 
purpose of the remaining Sutras is to show that Brahman 
assumes two forms, one without limitations as the object 
of knowledge, and the other with limitations as the object 
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of devotion. Consider the following ' where there ap- 
pears duality, one sees the other ; but when one becomes 
identified with the Atman, who should see whom ?' 
(Br. 4, 5, 15). When one sees nothing but the Atman, 
hears or knows nothing but the Atman, heis the greatest; 
but where one sees or hears or knows something else, 
it is a little thing ; he who is the greatest attains immor- 
tality, everything little is perishable `° (Cha. 7, 24, 1). 
"Having created all, the wise Being names them and 
calls them by their names’ (Tai. Ar. 3, 12, 7). He 
is without limbs or actions, without any blemish or 
defect, unperturbed, unaffected, the bridge of salvation, 
and is like fire which has consumed the fuel of avidya’ 
(Sve. 6, 19). * Not this, not this’ (Br. 2, 3, 6). ‘ It is neither 
gross nor subtle’ (Br 3, 8, 8). “Perfect is one abode, 
imperfect the other’. All these and several other passages 
show that Brahman as the object of knowledge differs 
from Brahman as the object of devotion. The latter 
however is the result of avidya. So long as avidya lasts, 
there arise different forms of devotion which either aim 
at prosperity, success in works or gradual liberation. 
‘ As a man worships, so he becomes (Cha. 3, 14, 1); 
‘Whatever one remembers at the time of death, he 
attains that’ (B. G. 8, 6). Though the Atman is eternal, 
unchanging, uniform and hidden in all the movable 
and immovable things, he becomes manifest in propor- 
tion to the degree of the excellence of the mind, and 
being endowed with power, dignity and glory ` (Ait. 
Ar. 2, 5, 21; B. G. 10, 41) becomes an object of worship. 
Similarly, in the Brahmasutras too (1, 1, 20 and 1, 1, 22), 
the sinless golden person who appears on the disc of the 
sun as well as the Akaéa are declared to be the highest 
Being. 


Thus, though Atma-jñāna is the immediate cause 
of moksa, it must be settled whether it refers to Saguna 
or to Nirguna Brahman, and whether Brahman is the 
object of knowledge or of devotion. The sütrakara 
will solve this problem, as also incidentally explain in 
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the remaining Sutras the earlier point that Brahman, 
and not pradhana, is the cause of the world. 


आनंदमयोऽभ्यासात्‌ । १२ 


{Anadamayah—a being full of bliss ; abhyasat—because 
of repetition.] 


ANANDAMAYA (MEANS THE BRAHMAN) BECAUSE (THE 
WORD ANANDA AS DENOTING BRAHMAN) IS REPEATED. 12 


After having mentioned in succession several atmans 
consisting of food, prana, mind and intelligence, the 
Taittiriyopanisad tells us that the inner-most Atman 
consists of bliss (2, 1, 5). The question to be solved in this 
connection is whether anandamaya Atman is the Brahman 
itself, the Being which is already pointed out as truth, 
knowledge and eternity, or like the selfs of food, prana 
etc., it is different from the Brahman. ‘The pürvapaksin 
contends that it is jivatman only and not Brahman, be- 
cause, in the first place, the anandamaya comes last in 
the series of lower atmans suchas those that are made up 
of food etc.; secondly, even though innermost, it has joy 
etc. as its limbs, e.g. ‘joy is its head’; and thirdly, it 
has, unlike the Brahman, the body viz. the preceding 
atman made up of intelligence (Tai. 2, 6). 


In reply to this, it is to be said that anandamaya 
means the highest Atman alone, for it is in this sense that 
the word ‘ ananda’ has been repeatedly used; e.g. after 
introducing the topic of anandamaya as an embodied 
one, it is further said to constitute the essence of flavour 
(rasa). It is after getting this rasa that one finds the 
bliss ; if this bliss be not in the akaga of the heart, who 
would be able to breathe? He alone makes one enjoy 
the bliss ; and the test of this bliss of the Brahman is 
that one who gets it does not fear anything, but reaches 
the Átman and realizes that Bliss itself is the Brahman ' 
(Tai. 2; 79; 3, 6). Again we have * knowledge and 
bliss are Brahman ° (Br. 3, 9, 28). So the word bliss or 
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6 = ° 
ananda ° is repeatedly used for Brahman ; hence we say 
that‘ anandamaya ` Atman is Brahman only. 


As for the objections, we say that they have no 
force. In the first place, the anandamaya Atman is the 
innermost reality of all, beyond which no other atman 
is mentioned. The most ignorant of the people under- 
stand by the Atman the body which is made up of food. 
So in order to suit the understanding of the common 
run of people, the Atman is first shown to be that which 
is un-atman ; then another un-atman of the same shape 
but more real because inner than the first; then another 
still of the same shape, but much more real because inner 
than the second; and so on, till the innermost Atman which 
consists of ananda only is finally shown as the real one. 
Just as the very small star of Arundhati is shown last 
of all, after having first shown the bigger ones in the neigh- 
bourhood as aids to the eyesight, even so the un-atmans 
made up of food, prana etc. are shown in succession in 
order that people of ordinary intelligence may gradually 
eliminate the false atmans, and posit the innermost 
Atman consisting of ananda as the only reality. Secondly, 
to speak of this Atman as “having the head of joy’ 
or the“ body of intelligence’ is but an imagination. 
The language of ‘limbs’ and ‘ body’ is used with 
reference to this Atman, because it is mentioned 
as the last link of the chain. Otherwise it has neither 
body norlimbsas the jivatman has. Ananadamaya Atman 
is verily then the Brahman or the highest Atman. 


विकारशब्दान्नेति चेन्न प्राचुर्यात्‌। १२ 


[Vikarafabdat—due to word denoting modification ; na ; 
iti; cet—if ; na; pracuryat—due to abundance.] 


IF IT BE SAID (THAT ANANDAMAYA) DOES NOT (DENOTE 
THE HIGHEST ATMAN) BECAUSE IT IS A WORD DENOTING 
MODIFICATION, (THEN IT I5) NOT SO; (THE MEANING OF THE 
AFFIX 'MAYA") BEING ABUNDANCE. 13 
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If the affix ‘maya’ is said to change the meaning of 
the original word, then the word anandamaya may mean 
"made up of ° or consisting of ananda just as the word 
" annamaya " means ' made up of food.’ The objection 
however is not valid, because 'maya', as Panini tells us, 
(Pa. Su. 5, 4, 21) may mean ‘abundance’ also. In 
"annamaya yajfüa" e.g. the word 'annamaya means 
‘abounding in food’, and so annamaya-yajfia means a 
sacrifice in which there is plenty of food. Similarly, 
* anandamaya ' means ‘abounding in blisss', and so 
anandmaya-atman means Brahman itself as abounding in 
bliss. That the bliss of Brahman knows no measure 
is seen from the passage in the Taittiriyopanisad (2, 8), 
where the several blisses beginning with the bliss of man 
and ending with the bliss of Brahman are measured in 
ascending degree, each bliss being made up of hundred 
blisses of the preceding being. 


तद्धेतुच्यपदेशाच्च। १ ४ 


[Tat; hetu—cause; vyapadesat—because it is mentioned.] 


BECAUSE (BRAHMAN) IS MENTIONED AS THE CAUSE OF 
(THE BLISS, THE AFFIX 'MAYA' MEANS ABUNDANCE). 14 


Just as a person who makes others rich must himself 
ossess abundant wealth, even so the Atman who * causes 
liss ° (Tai. 7) himself must abound in bliss. As ' maya 

means ‘abundance’ ‘anandmaya’ means therefore the 
highest Atman only. 


गीयते 
मान्त्रवार्णिकमेव च गीयते । १५ 

{Mantravarnikam—as in mantra; eva; ca ; giyate—sung.] 

(ANANDAMAYA Is BRAHMAN BECAUSE) THE SAME 


(BRAHMAN WHICH HAS BEEN MENTIONED IN THE MANTRA 
IS MENTIONED (IN THE BRAHMANA). 15 
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The mantra and the Brahmana portions of the Tai’ 
ttiriyopanisad (2, 1, and 5) do not contradict by dealing 
with two different topics, but are consistent with each 
other in referring to the same Brahman. The mantra 
which first introduces the topic of Brahman by saying 
‘one who knows Brahman becomes Brahman,’ describes 
it further as truth, intelligence and infinity, as giving 
birth to akaga and other elements, and to all movable and 
immovable things, and as residing inside the beings, 
and finally as being the innermost Atman of the series of 
other atmans. The same Brahman is spoken of by the 
Brahmana' as ‘anandamaya’ and as being the innermost of 
all. Besides the vidya known as Bhargavi Varuni centres 
round this * ānandamaya °’; and beyond this there is no 
mention of any other atman. Therefore anandamaya 
alone is the highest Atman. 


नेतरोऽनुपपत्तेः । १६ 


[Na—not ; itara—the other ; anupapatteh—because mot 
found.] 


(ANANDAMAYA IS) NOT THE OTHER (viz. THE JIVAT- 
MAN) BECAUSE (THINGS) DO NOT FOLLOW. 16 


With reference to anandamaya it is said, “He 
wished to become many and to produce (the world); 
he made a penance and created thisall' (Tai.2, 6). Now 
it is impossible for the individual soul or for any other 
being except the highest Atman to think, in the first 
place, about things to be created during this disembodied 
condition, and secondly, to create the things in such a 
way as will be non-different from himself. 


भेदव्यपदेशाच्च | १७ 
[Bheda—difference ; vyabadefat—being pointed out ; 
ca—and.] 


1 The Brahman which is described as ‘anandamaya’ in the Brahmana portion of the 
Upanigad (Tai. 3-6) known as the Bhrguvalli is also described in the same manner in the 
earlier portion (Tai. 2-5) known as Mantra. 
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AND BECAUSE THE DIFFERENCE IS POINTED OUT (THE 
ANANDAMAYA IS NOT THE JIVATMAN). 17 


The Taittiriyopanisad tells us (2, 7) that the individual 
soul gets the bliss of the Atman after it first gets the taste 
of the Atman ; for the Atman is described as bliss itself 
and as flavour (rasa). It is clear that the attainer and the 
attained cannot be one and the same. No doubt, Sruti 
and Smrti recommend the search of the Atman, as there 
is nothing higher than the knowledge of the Atman. 
In reality, the Atman is in its own nature, Atman 
alone. ' There is no other seer or hearer than the 
highest Lord ° (Br. 3, 7, 23) ; and hence no search of 
it is possible. Yet, in common experience owing to 
ignorance, the Atman is identified with the non-atman 
like body, senses etc., and so it is possible to say that 
the Atman is to be searched or heard or attained. 


The jivatman who is really not different from God 
(Atman) is unreal. He is the product of avidya, and 
being embodied is responsible for his actions and the results 
thereof. The reverse cannot be said of God. We can- 
not say that God is unreal because he is identified with 
the jivatman ; for he is the ground of avidya. Just as 
a magician is the cause or support of an unreal prototype 
of him who climbs up a rope and holds a shield and a 
sword in his hands, or just as the unlimited aka$a being 
limited by the adjunct of a jar appears distinct from the 
ākāśa in the jar, even so the Lord is different from the 
jivatman, inasmuch as he is not only real but the support 
or the ground of the illusory nature of the jiva. 


कामाच नानुमानपेक्षा | १८ 


[Kamat-—due to desire; ca—and ; na—not ; anumanape- 
ksa— necessity of inference.] 


AND ON ACCOUNT OF DESIRE (BEING EXPRESSED 
BY ANANDAMAYA) NO NECESSITY OF INFERRING ( THE 
PRADHANA). 18 
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The desire on the part of anandamaya to * become 
many and to create ` (Tai. 2, 6) precludes the possibility 
of the non-intelligent pradhana being the cause of the 
world, or being the same as anandamaya.' The’ re- 
futation of the Samkhya doctrine was already done in 
the Sütra 1, 1, 5, but is again incidentally done here to 
show that the Vedanta-passages are uniform in the view 
that Brahman is the cause of the world. Desire and 
* ananda ' cannot belong to pradhana even in a figurative 
manner. 


अस्मिन्नस्य च तद्योग शास्ते। १९ 


in this; asya—of this ; ca—and ; tadyogam— 
union with that ; fasti—teaches.} 


[Asmin 





BESIDES, WITHIN THIS (ANANDAMAYA, THE UNION 
OF THIS (INDIVIDUAL SOUL) IS TAUGHT. 19 


Besides,the anandamaya does not denote the pradhana 
or the jiva, because the jiva obtains salvation when 
it is joined or identified with the anandamaya. The 
jiva, we are told, * becomes fearless when he is lodged in 
that invisible, incorporeal, undefinable, unsupported and 
fearless Atman; but the moment he feels himself even 
slightly away from the Atman he encounters the fear 
of Sarhsara’ (Tai. 2, 7). 


We must have our own say, however, in this connec- 
tion (i.e. as against the view of the Vrttikaras regarding 
the meaning of the word anandamaya). How can 
the affix ‘maya’ mean ‘modification’ or ` product ` 
when it is added onto words anna, prana, manas an 
Vijfiana, and mean, all of a sudden, * abundance, when 
it is added on to the word ananda in the same context ? 
The words beginning with annamaya and ending with: 
anandamaya form one series, and accordingly how is it that 
only thelast word of the series refers to Brahman ? 
This is like supposing that a certain body consists partly 


V4 
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of an old lady and partly of a young lady. We grant that 
Brahman is the chief topic of discussion (Tai. Chapter 2). 
But, in that case, if * anandamaya ' were to denote the 
Brahman, ‘annamaya’ etc. too, would denote it. It 
may be said that anandamaya points to Brahman because 
while other àtmans such as .annamaya etc. have, each 
one of them, a further atman beyond it, there is no 
such atman beyond anandamaya. But in The Taittiriyo- 
panisad itself (2, 5) it is said with reference to anandamaya 
that ‘joy is its head, satisfaction is its right wing, 
delight is its left wing, ananda (bliss) is its soul, and 
Brahman is its tail and support.” The same Brahman 
which is mentioned as truth, knowledge and infinity 
is mentioned here as the tail and support ; and it is to 
have the knowledge of this Brahman, that the imaginary 
description of the five sheaths, from annamaya to ananda- 
maya, is given. In saying therefore that anandamaya 
does not mean Brahman, but that the tail of anandamaya 
is the Brahman, we are not leaving (as the Vrittikara 
supposes us to do) the original and main context of the 
description of Brahman, and introducing the new topic 
of describing the jiva as anandamaya. 


Now, the description of Brahman as mere member 
or the tail of the anandamaya may be said to reduce it 
to a subordinate position, and so if we are to stick 
to the context, once again, the anandamaya may be re- 
cognized as the true Brahman. But this is to consider 
one and the same Brahman as at once the whole, viz. 
the anandamaya, andasa mere part thereof viz. the tail. 
If we are to get away from this contradiction, we must 
locate the mention of Brahman either in the sentence 
referring to anandamaya or in the sentence referring 
to the tail of it. The word ‘ Brahman” occurs in the 
latter sentence and not in the former; and so it is proper 
to say that the subject-matter of Brahman is chiefly, and 
not subordinately mentioned in the sentence referring 
to the tail, and that anandamaya doesnot denote Brahman 


at all. 
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- Our conclusion that Brahman is treated as the chief 
subject-matter in' the sentence, “Brahman is the tail 
and the support,’ gains strength.by what is told in the 
verse which immediately follows it, viz. ‘If he 
knows the Brahman. as non-existing, he himself 
becomes non-existent ; if he knows it as existing, he 
himself becomes so’ (Tai. 2, 6). Without any reference 
to anandamaya which is known to all, this verse tells us 
what one may gain or lose, if one only knows the being 
or the non-being of Brahman. The word ‘tail’ is not 
to be taken literally and construed as merely a member ; 
it is to be taken in the sense of support or resting-place 
of all the ananda known to the world. As the Brihad- 
aranyaka says, * All the created beings live only on a 
very small portion of that Brahmanic ananda ' (4, 3, 32). 


Notwithstanding the above, if we are to consider 
the anandamaya as Brahman, then because it is endowed 
with qualities like joy etc. as its members, we shall have 
to consider it as savigesa or saguna Brahman, as o posed 
to nirvigesa or nirguna Brahman, ‘from which the 
speech and mind turn away being unable to comprehend 
it. One who gets the ananda of this Brahman fears 
nothing ° (Tai. 2, 9). Besides, “anandamaya abounds 
in bliss ` means that it contains a little measure of pain 
too. But to hold this view about Brahman is to hold 
it in contradiction to another Sruti passage which tells 
us that ‘ that is Infinite or Brahman where nothing else is 
heard, seen or known ' (Cha. 7, 24, 1). Moreover, as 
joy differs from man to man, the anandamaya too will 
be different. Brahman, on the other hand, is 'imperi- 
shable, truth and knowledge and so cannot be divided ° 
(Tai. 2,1). ‘It is theall-pervading God, the hidden inner 
Atman of all beings" (Sve. 6, 11). It is to be noted 
again that it is not the word anandamaya but the word 
ananda which is repeated, (as we have already seen 
in Sutra 12); and that the word °“ ananda ` stands for 
Brahman is clear from Taittiriya as well as other Upanisads 
(Tai. 2, 7; 2, 8 ; 2, 9; 3, 6 ; Br. 3, 9, 28). It does not stand for 
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anandamaya, which, as we have seen, is not Brahman- 
The passage in which the full word * anandamaya ' is 
repeated only tells us that it too, like other preceding 
anatmans suchas 'annamaya ` etc., is to be discarded 
No doubt the stage of anandamaya is to be attained' 
in order to reach the Brahman. The passage, 
* Let me be many, let me create, (Tai. 2, 6) is nearer 
the sentence which refers to Brahman as the tail and 
support (Tai. 2,5) than to the sentence which refers to 
anandamaya, and so does not tell us that ananda- 
maya is the Brahman. Similarly, ' He is rasa,’ (Tai. 2, 7) 
refers to Brahman and not to anandamaya. 


As for the objection that Brahman in the neuter 
gender is referred to by the masculine pronoun ° he ° 
inthesentence ‘ He wishes to become many,’ we reply 
that the masculine word Atman too in ' from that Atman 
has come forth akasa ° (Tai. 2 1) refers to Brahman, in- 
asmuch as Brahman is the subject-matter of the chapter. 
As for the word 'ananda' mentioned in the Bhargavi 
Varuni Vidya, in the sentence ' He realized ananda as 
Brahman (Tai. 3, 6), it denotes Brahman alone because 
there is neither the affix ' maya’ nor any mention of the 
limbs such as joy as *head' etc. Nowhere in the chapter 
is there any intention to refer to the saguna Brahman 
having qualities or members ; on the contrary, as already 
said, it aims at having the knowledge of nirguna Brahman 
which transcends speech and mind. The conclusion 
therefore is that the affix * maya ° does not mean * abund- 
ance ` but means only modification or product, and so 
-anandamaya like 'annamaya" etc. does not refer to 
Brahman. 


The Sütras should therefore, be explained as follows : 
Sutra 12—Brahman is the chief and not subordinate 
subject-matter, as is clear from its reference as the tail 


SS INES OL d Lr. L OR HO क 

1 Inother words, itisto be attained only to be discarded, justas the previous 
stages are to be attained only to be discarded in favour of later ones. The anandz- 
maya is to be reached only to be discarded in favour of its ` tail and support °, i. e. the 
Nirviéesa Brahman. 
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and support of the anandamaya atman (Tai. 2, 5) and from 
the repetition of the word * Brahman in the immediately 
following verse, 'he becomes himself existent or non- 
existent who knows Brahman to be so ' (Tai 2, 6). Sūtra 
13—If Brahman is not to be considered as the chief topic 
on account of the word ' maya ' meaning ' modification ' 
or member (the tail e.g.), then the meaning “abundance ° 
too can be construed as standing for a group of members 
(such as head, wings, etc.) But the word ‘tail’ is not 
to be taken literally as a member, but as a sign for Brahman 
which is the real support of all. Sūtra 14—Brahman 
is said to have 'created all that exists' (Tai. 2, 6), all the 
modifications including the 'anandamaya.' Being itself 
the cause of ' anandamaya ,' it cannot be said to be at 
the same time only a member of that anandamaya. So 


also other sütras' refer to Brahman alone and not to 
anandamaya. 


७ अतरधिकरणम्‌ । (२०-२१) 
अंतस्तद्धर्मोपदेश्चात्‌ । २० 


[Antaj—inside ; tad-dharma-upadesad—his qualities being 
mentioned. } 


THE PERSON APPEARING IN (THE DISC OF THE SUN 
AND IN THE EYE IS THE HIGHEST GOD ), BECAUSE HIS QUA- 
LITIES ARE MENTIONED. 20 


In a passage of the Chandogyopanisad (1, 6, 6), 
we are told that ‘ the person seen on the sun has bright 
golden beard and hair, and appears golden to the very 





1 SUtra 15— If the mantra and the Brahmana portions are not to contradict, then 
Brahman is the chief subject-matter in the Brahmana i.e. the passage referring to the tail 
(and not merely as a member) as it is in the mantra. Sütra 16-Brahman, the tail, is not 
the inandamaya jivitman. Sütra 17—Brahman is not anandamaya, because the dis- 
tinction is mentioned. Sūtra 18—It is not proper to infer that because Brahman is 
mentioned on the fifth occasion in the Bhrguva!li,therefore itisthe sam: as ianandamaya 
which is mentioned as the fifth and the last of the series of ` annamaya" etc. in the 
Brahma-Valli. For the affix ° maya° meaning modification in the word ananda- 
maya does not allow this interpretation. Sūtra 19— What is meant is that Brahman 
is mentioned as the tail. This is clear from what Sruti tells us viz. the - anandamaya 
jivatman becomes one with Brahman, the moment it has the knowledge of it. 
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tips of his nails, that his name is * Ut ° inasmuch as he is 
free from every kind of evil, and that one who knows 
this becomes himself likewise free from evil.” And 
we are further told that the * same person is seen in the 
eye ` (1,7, 5). The question which arises here is whether 
this person who is recommended as the object of devotion 
is merely an individual soul who has raised himself to 
eminence on account of knowledge and good actions, or 
whether he is the perfect and eternal God. 


From the viewpoint of the pürvapaksa, the person 
in question is the individual soulfor the following reasons. 
In the first place, the person is described as having some 
form and features, such as golden beard etc.; the highest 
God, on the other hand, is spoken of as “imperishable 
and without form, sound, or touch’ (Kau.1,93, 15). 
Secondly, the sun and the eyeare mentioned as the abodes; 
about the abode of God, Sanatkumara tells Narada that 
‘He lives in his own glory, and that he is all-pervading 
and eternal like the akasa' (Cha.7, 24,1). And thirdly, 
the limit of the power of the person in the sun is indicated 
by saying that he is the lord of the people beyond the 
sun and of the desires of gods. Similarly, the power of 
the person in the eye is indicated by saying that he is the 
lord of the people below it and of the desires of men. On 
the other hand, ' unlimited is the power of God. He is 
the Lord and protector of all beings, and acts like a 
bridge or bund so that the worlds may not come toa 
chaos.' (Br. 4, 4, 22). 


In reply to this we say that the person on the-sun 
must be God and not jivatman, because the qualities 
of God alone are mentioned. In the first place, the person 
in the sun is named ‘ Ut ' and declared.to be free from all 
sins; the same name then is extended to the person in 
the eye. This freedom from all sins is the characteristic 
of the highest Atman alone (Cha. 8, 7, 1). Secondly, 
the person in the eye who is declared to be ` Rk, Saman, 
Uktha, Yajus, and Brahman,’ is no other than the highest 


aie ee 
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God ; for it is God alone who is the inner Átman and 
the cause of all. Besides, having first mentioned with 
reference to gods and men that the Rk and Saman of each 
are the earth, fire, etc. and speech, breath etc. respectively, 
it is further said that with reference to both the gods 
and men, the Rk and Saman are the joints of the feet of 
the two persons in the sun and the eye. (Cha. 1, 6, 8 
and 1, 7, 5). This description too of the adhidaivika 
and the adhyatmika types of devotion' is applicable 
to the highest Atman alone, on account of his being all- 
pervading. Similarly, the passage which tells us that 
‘people who sing unto Him to the Vina become wealthy’ 
(Cha. 1, 7, 6) refers again to the same God ; for as the 
Bhagavadgita tells us, ‘whatever wealth, power, or stren- 
gth one may have, itis produced froma portion of his 
glory ` (10, 41). 


As to the features and golden form of the person; 
we have to remark that God may assume, on account 
of his Maya, any form for the sake of showing his grace 
to his devotees. When the imperishable Brahman is 
described as without form, sound or touch, it is the 
nirguna aspect of it (Kau. 1, 3, 15); but for the sake of 
devotion the same may be described assaguna, as ' having 
all desires, actions, odours and tastes’ (Cha. 3, 14, 2). 
Similarly, the Atman who resides in his own glory, may 
be described as having an abode like the sun or the eye 
for the sake of devotion, or be described as having limits 
to his power and glory, in order to make him accessible 
to gods and men. 


भरदव्यपदेशाच्चान्यः । २१ 


{Bheda—distinction ; vyabadefat—being mentioned ; ca’ 
and ; anya&—another.] 


खा. anon 


Co rlí i Ss 

l In the beginning of the Chindogyopanigad, the Udgitha or the syllable Om 
which is the essence of all the Vedas is mentioned as the object of two types of devo- 
tion, idhidaivika and adhyatmika. Rgveda and Samaveda, for example, which EU 
the parts of Om, are spoken of, on the onc hand, as the earth and fire, and as speech an 
breath, on the other. 
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ON ACCOUNT OF THE DISTINCTION BEING MENTIONED 
(THE PERSON WHO APPEARS ON THESUN IS ANOTHER (FROM 
THE INDIVIDUAL SOUL RESIDING IN THE BODY OF THESUN)> 2 


The Brhadaranyaka passage is clear on this point: 
* He who dwells in the sun but whom the sun does not 
know, who lives inside the body of the sun and controls 
him, is the Átman who lives in you too, rules and is 
immortal ' (3, 7, 9). The Atman who resides and rules 
from within is different from the individual soul as well 
as different from the body, whether in the case of the sun 
or of man. 


आकाडदशब्दवाच्यत्वाधिकरणम्‌ । (२२) 


MAAS MT | २२ 
[Akasah ;tat—that ;lingat—on account of signs.] 


ON ACCOUNT OF THE CHARACTERISTIC MARKS (OF 
BRAHMAN BEING MENTIONED).THE AKASA (Is BRAHMAN). 22 


On being asked by Salavatya, a Brahmin, as to what 
the support of these worlds may be, the king Pravahana 
Jaivali replied (we are told in the Chandogyopanisad 
1, 9, 1), that it is akasa ; for it is out of this that all the 
beings have come forth and into this they shall return. 
Akaéa alone is the greatest of all and is their support. There 
arises now a doubt as to the meaning of the word akasa. 
Is itto be taken in the sense of element or Brahman? The 
former meaning is well-known,but the latter too is possible; 
as, for instance, in the passages: ‘If this akasa is not the 
same as ananda etc.’ (Tai. 2, 7); 'akasa is the cause of this 
world consisting of names and forms; it is the Brahman 
in which names and forms appear’ (Cha. 8, 14, 1). In 
the first passage, the extraordinary quality “anand? 
is mentioned, on account of which, akasa is taken to mean 
Brahman and not the element in which there is no possibility 
of ananda ; in the second, the principal sentence involves 
the word Brahman as a substitute for akasa. Therefore 
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it is that there arises the doubt as to whether the word 
ikaáa means the element or the Brahman. 


The purvapaksin states that inasmuch as the pri 
mary sense of the word akaga comes readily to the mind, 
we need not take it to have the secondary meaning of 
Brahman. “ That all these beings come from akaga 
can very well be explained without recourse to Brahman 
by reference to the element itself ; for after the * coming 
forth of akasa from the Atman °, we are told that * from 
akaga itself comes forth air, from air fire, etc.’ (Tai. 2, 1). 
And with reference to other beings below it, viz. air, 
fire, water, etc. akaga, the element, can be considered as 
the greatest and as the abode of all. 


To this we reply that the characteristic marks which 
are mentioned are applicable to Brahman alone. In 
the first place, all the Vedanta-passages agree with the 
above mentioned statement of the Chandogyopanisad, 
viz. * all these beings spring forth from akasa only’ (1, 9, 1). 
If the element of ‘akaga’ be considered as the cause of wind, 
fire, etc., wind too can be considered as the cause of fire, 
water, etc., and fire too in its turn, be considered as the 
cause of water, earth, etc. ; and and the word ‘only’ 
would lose all its meaning. But if by aka$a we mean 
Brahman, the word * only ° will exclude all other lesser 
causes like the elements of akasa, wind and others, and 
restrict the word ‘ akasa ° to Brahman only as the cause 
of all beings, including the element of akaga. Similarly, 
the word ‘all’ in the above passage would unnecessarily 
narrow down the meaning to * beings except the element 
of akaga,’ if the element and not Brahman is to be taken 
as the proper meaning. Secondly, the clause, ' they 
return into the akaéga,’ likewise points to Brahman alone. 
Thirdly, not only Brahmanalone is, relatively greater, just 
as the element of akasa is with reference to wind, fire, etc., 
but isalso absolutely greater than all; for the Atman alone 
is said to be ‘ greater than the earth, the sky, the heaven, 
and all these worlds’ (Cha. 3, 14, 3). Fourthly, the 
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Atman alone can be said to be the final support and 
resting place of all, because it is the ultimate cause of all; 
the Brahman is knowledge, and‘ananda ; it is the abode 
of rest for him who gives alms and wealth' (Br. 3. 9. 28). 
And fifthly, the akaga is mentioned as infinite which is 
an additional exclusive characteristic of Brahman. When 
Dalbha and Salavatya were engaged in discussion with 
the king Jaivali as to what may be the support of the 
Om or the Udgitha which comes at the beginning of 
Samaveda, Dalbha declared that it was heaven. Salavatya 
pointed out thereupon that it must be the earth, because 
the heaven too is obtained on account of the actions 
performed on the earth. But being dissatished with 
the views of bothofthe brahmins, Jaivalisaid to Salavatya 
that his view too about the Saman was wrong, because 
the earth and the objects on it had all sprung up from 
akaga. Now, if by akaga we are to mean the elemental 
substance, then Jaivali too stands self-criticised, inasmuch 
as he commits the same error of pointing out a perishable 
thing as the support, as was committed by Salavatya. The- 
refore in order to preclude the possibility of akaéa being 
understood as the element, Jaivali brings it under the 
concept of Ori and declares that it is this Orn or the 
Udgitha with the eternal Akasa as its atman, which ‘is the 
greatest of all, and which is endless’ (Chà.1,8,8). In other 
words, the Udgitha owes its eternity, infinity and greatness 
on account of Akasa or Brahman which alone has got 
these characteristics. 


So, in view of all the prominent marks of Brahma 
which are presented to the mind in the principal clauses 
of the Upanisadic passages cited above, we need not stick 
to the view that the original meaning of the word 
* akasa ° as ‘an element’ should alone be taken because 
it comes readily to the mind. It will be more appropriate 
to take the secondary meaning of the word as Brahman, 
as noted above. Besides, synonyms used for akasa, 
such as * Vyoman ° and ° Kha’ are used for Brahman ; 
and so it is not a rule that akaga must always mean the 


3. 
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elemental substance. For instance “Rk and all other 
Vedas, as well as all the gods are secure in the highest 
and the imperishable vyoman or akaga,’ (Rk. Sarn. 1, 164 
39). °° This knowledge, which was imparted by Varuna 
and achieved by Bhrgu, culminated in akaga’ (Tai. 3, 6) ; 
similarly, ' Orn, Ka is Brahman ; Kha (i.e. aka§a) is Brahman’ 
(Cha. 4, 10, 5) ; * Kha is the oldest ° (Br. 5, 1). So the 
meaning of the word ° akaga ° is to be taken as Brahman, 
just as the word ‘ Agni’ in the sentence © Agni studies a 
chapter’ is to be taken in the sense ofa ' boy ° named 
Manavaka, who on account of his intelligence shines 


ne fire, and not in its literal and primary meaning as 
“hire.” 


९ ग्राणाधिकरणम्‌ | (२३) 
अत एव प्राणः | २३ 


JAtap—hence ; eva—also ; pranah.] 
Fon sIMILAR REASONS PRANA (1s BRAHMAN). 23 


There is a passage in the Udgitha chapter of the 
Chandogyopanisad (1, 10,9) which makes us aware of 
the reply given by a certain Brahmin, named Cakrayana, to 
the priest Prastota?^who singsinthe beginningof the sacri- 
fice certain hymns of Samaveda knownas the prastava. The 
deity of this prastava is ' Prana.’ For ‘all these beings 
merge into prana alone, and from it they arise (1, 11, 4-5). 
Now here too there arises a doubt as to the meaning of 
the word ‘Prana. Are we to understand thereby 
the air we breathe, or Brahman? Passages like, * mind 
is fastened to prana,’ (Cha. 6, 8, 2), and the ` prana of 
prana ° (Br. 4, 4, 18), indicate that prana means Brahman. 


1'Ka' means joy, and ` Kha ` means akaga. Neither Ka 'nor' Kha ` by itself 
is Brahman; for while mere worldly joy is transitory, mere elementil aka§a is non- 
intelligent. It is the combination of ° Ka' and ' Kha i.e. the intelligent akaga in 
the heart that can be said to be blissful Brahman. 





2 Prastota is the chief priest among the Samavedins. The other three priests 
known as Udgáta, Pratiharta and Subrahmanya are subordinate to Prastota. The 
first three are to sing respectively the first three portions of the hymns of Sima-Veda 
known as Prastava, Udgitha and Pratihara. The last portion of the hymns, known 
as Nidhana, is to be sung in chorus by all the four priests. 
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The pürvapaksin wishes to take the word prana 
in the sense of the air we breathe; for when a man sleeps, 
the breathing alone continues, and so it can be said that all 
the organs of sense like the tongue and others, and the 
organs of action such as the eye, the ear as also the mind 
and intelligence merge into the breath, and that they all 
come out of breath alone when man awakes ' (Sat. Bra. 
10, 3, 3, 6). The merging and coming out of the organs 
of sense and action is not in reality different from the 
merging and coming out of the beings, because the former 
are nothing but the essences of the latter. Besides, 
inasmuch as the ‘ sun ° and the“ food ° are told by Cakra- 
yana as the deities of udgitha and pratihara (the two 
later portions of hymns) immediately after he tells prana 
as the deity of the prastava, and inasmuch as the two 
deities of the sun and the food do not represent the 


Brahman, it is natural to suppose that prana too cannot 
mean Brahman. 


To this we reply that prana means Brahman, because 
the characteristic marks mentioned in connection with 
prana are applicable only to Brahman. In the first place, 
whereas the merging and coming out of the senses alone 
are spoken of with reference to breath during sleep, in 
the passage quoted at the beginning, the merging and 
coming out refer not only to the senses, but also to all 
beings including their bodies and senses ; and so the re- 
ference to prana will not be adequately interpreted as 
reference to breath ; it is a reference to Brahman alone. 
Secondly, even if the word 'Bhüta' be interpreted 
as ‘element’ and not as ‘being’, the word prana' would 
mean Brahman. Thirdly, the argument that a passage 
in Kaushitaki Upanisad (3, 3) speaks of the ' merging of 
the senses and its objects and of the union of the jivatman 
with prana during dreamless sleep,’ is not, as is supposed, 
in favour of identifying prana with breath, but on the 











1 Breath is nothing but a modification of the element of ` wind `, and so cannot 
be the cause of its cause. 
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contrary, is in favour of identifying it with Brahman.' 
Fourthly, mere contiguity of the word 'praga' with 
the words * sun ° and ' food ° need not be taken as a reason 
for a similar interpretation of the three words, as ' not 
standing for Brahman’; for in the principal sentence there 
are clear references to the characteristic marks of Brahman. 
And finally, as pointed out in the previous Sutra, the 
words * only ° and ‘all ° in the Sruti passage, * All these 
beings merge into prana only, and from it they arise,' 
will serve no purpose, if Brahman is not to be taken as 
the meaning of prana. 


As to certain other passages such as, 'the prana 
of prana ' (Br. 4, 4, 18), * Mind is fastened to prana ' 
(Cha. 6, 8, 2), quoted by certain Vrttikaras, there is no 
point in discussing these, inasmuch as there is no doubt or 
ambiguity regarding the meaning of the word prana. The 
grammatical position of words, and the context clearly 
indicate that the meaning of the word ‘prana’ is Brahman 
and nothing else. The word * prana ° used in the nomi- 
native is distinctly used for some thing different from 
that which is signified by the word prana used in the 
genitive; the former is used for Brahman, and the latter 
for the air we breathe. Similarly, in the second passage 
the context shows that 'prana ' is used for Brahman. 
If the context shows that we are dealing with jyotistoma 
sacrifice, then the word 'jyoti' in that context clearly 
stands for 'jyotistoma sacrifice,’ as in the passage, ‘he is 
to sacrifice ° Jyotisa’ in every spring. So the word 
*prana' means Brahman. 


१० ज्योतिश्वरणाधिकरणम्‌ । (२४--२७) 


ज्यातिश्वररणाभिधानात्‌ | २४ 
[Jyoti&—light ; ca—and ; carana—feet ; abhidhanat—being 
mentioned.] 





1, For herz too, there are two characteristic marks of. Brahman. which are mentioned 
as being connected with prana; one is the capacity of the jiva to become one with 
Brahmin, and the other is the reference to the source in which everything else must 
merge at the time of dissolution. 
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ON ACCOUNT OF FEET BEING MENTIONED, (THE WORD) 
JYOTIH (I.E. LIGHT INDICATES BRAHMAN). 24 


Here we are concerned with the doubt whether the 
word ‘jyoti’ in the following passage of the Chandogyo- 
panisad is used in the sense of the light of the sun etc. 
or of the highest Atman: ‘That jyoti or light which 
shines above the heaven, above the beings, in the worlds 
beyond which there are no better worlds, is the same 
light which is within man ' (3, 13, 7). 


According to pürvapaksa, the word ‘jyoti’ means the 
light of the sun and the like, and the arguments advanced 
are :—(i) It is well known that jyoti means light. Light 
and darkness are the opposites of each other; darkness of 
the night, for example, obstructs the activity of the eye, 
while that which helps it is the light of the sun, etc. 
. (2) The word ' shines ° too refers in ordinary life to the 
' sun light which has form and which is physical in nature. 
Brahman, on the other hand, neither possesses body nor 
form and so cannot shine. (3) Jyoti must mean the physical 
and the limited light, the effect of the sun ; fora physical 
boundary is mentioned with reference to it. It shines 
beyond heaven. There can be no boundary to Brahman 
which is the cause of all, and the Atman of all. Now 
if some one would say that itis possible for the physical 
light of fire also to be seen on this side of the heaven, when 
there is no light of the sun, we may then assume that the 
light spoken of is the original, invisible first principle 
or deity of light in its own nature, and not the visible light, 
which is made up by mixing its own half portion with 
the one-fourth portions of the original, invisible principles 
or deities of water and earth. But this pre-tripartite 
original light is of no use, because being invisible it cannot 
either be made as the object of devotion or be used to 
dispel darkness. And as the tripartite nature of the three 
deities of li ght, water and earth was conceived by God 
in the very beginning (Cha. 6, 3, 3), it serves no purpose 
to assume a pre-tripartite light, existing before the ordinary 


— m 
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light which is known toall. Besides, there is no evidence. 
that the pre-tripartite light is spoken of as having a 
boundary. ,So, the light here is the ordinary light of 
the sun or the fire, seen either on this-side or the other 
side of the heaven. (4) That it is described as shining 
beyond or below heaven is for the purpose of devotion. 
On the other hand, ‘ beyond heaven ° or * on this side 
of heaven' cannot be an adequate description of Brahman, 
which is undivided and unsupported. (5) That this light 
beyond the heaven is not Brahman is also clear from the 
fact that it is said to be the same with the abdominal 
light, which in its turn is purely physical on account of 
its being known by the warm touch of the body and the 
sound we hear when we shut our ears (Cha. 3, 13, 7 and 8). 
The identity of one light with the other is possible be- 
cause both are physical in nature. (6) One more reason why 
this light is not Brahman is that meditation on it makes a 
man celebrated and beautiful. This is incomparably low 
a fruit compared to the fruit of moksa which one may-get 
by devotion to Brahman. (7) Besides no special characteris- 
tic mark of Brahman is mentioned in the passage dealing 
with the light. (8) Nor does the previous section deal 
with Brahman. It deals with Gayatri alone (Cha. 3, 12). 
And even supposing that the earlier section deals with 
Brahman, there is nothing in the present section which 
may enable us to say that the same topic is continued; for 
in the earlier passage the heaven is referred toas the sup- 
port or place where * His immortal three feet ' are said to 
exist, while in this passage the heaven is spoken of as - 
the boundary. So in the absence of the characteristic 
marks of Brahman, the ‘jyoti’ means the physical light of 
the sun. 


To this we reply; The word ‘jyoti’ means Brahman, 
for in the preceding passage Brahman has been spoken 
of as having four feet, “three of which constitute the 
immortal Being in the heaven and the fourth is all these 
beings. Such is His greatness ; he is greater than what 
has been manifested etc.’ (Cha. 3, 12, 6). And we have 
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the recognition of Brahman in this passage because the 
heaven, above which jyoti is mentioned as shining, is 
mentioned in the previous passage too as the place in 
which the three feet of Brahman are said to be immortal. 
Notwithstanding this, if we interpret jyoti as light, 
we leave aside the subject under discussion and begin 
a new one without any reason. Not only Brahman is 
the topic under discussion of this and of the earlier passage, 


but it is also the topic of the next passage dealing with 
Sandilya-Vidya. 


When the general topic of three continuous passages' 
dealing with Gayatri, jyoti and Sandilya-vidya respectively 
is Brahman, and further when Brahman alone is indicated 
on account of the relative pronoun * which ' (Yat) used 
for it, and on account of the characteristic marks such as 

heaven ` and the 'four feet,’ it will serve no purpose 
argue that the words * light ° and * shines ° are com- 
, used to denote the physical light of the sun and the 
And supposing that this light is the physical effect, 

n then it can be construed that the light points not to 

lf but to its cause, viz. the Brahman, as is clear from 
mantra ' That (Brahman) on account of which the 

. becomes shining first and then shines everything 

: ° (Tai. Bra. 3, 12, 9, 7). Nay, Brahman is not merely 
indirectly indicated as the cause by the word jyoti, but 
is also the direct meaning of it, as is clear from, ' a person 
sits ° and behaves by the 'light of words only °, which 
he may hear from another person in darkness and when 
he cannot use the light of his own eyes (Br. 4, 3, 5). Simi- 
larly, ‘the mind of man who eats ghee becomes light’ 
(Tai. Sarh. 1, 6, 3, 3), points out that the word ° jyoti ° 
can be extended to anything which has the capacity of 
stimulating something else ; and as such, it can necessarily 
be applied to Brahman, because it is Intelligence and gives 
li ght to the whole universe. The same has been em- 
sised in the Sruti : ‘ Everything shinee after He shines, 
and to exclude the possibility of other things being self- 
luminous, it is further said, that ‘ by His light, everything 
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else is lighted * (Kau. 2, 5, 15) ; ‘gods worship Him as 
the light of lights, as the Immortal Being ' (Br. 4, 4, 16). 


To speak of Brahman (jyoti)as if it occupies a parti 
cular region like heaven, is useful for meditation. Though 
truly speaking, there are no regions in Brahman, yet 
on account of upadhis and for the purpose of devotion, one 
is advised to meditate on it, as if it exists only in the sun, 
the eye, and the heart. Similarly, the visibility and audi- 
bility of the abdominal fire are merely symbolic of the 
devotion to Brahman. The objection that jyoti cannot 
mean Brahman, because such devotion is said to 
result in mundane gains, is pointless; because, whereas 
the knowledge of the Brahman as the Atman would lead 
one to release, the devotion shown to saguna Brahman 
would give him various rewards, small or great. As the 
Chandogyopanisad tells us, “he who worships the 
eternal Atman as the giver of wealth and devourer of 
food, becomes wealthy and of strong appetite ° (1, 9, 4). 
And finally, though the word ° heaven ° is used in the 
locative in one passage, and in the ablative in another, 
and therefore means thet support’ and ' boundary ° on 
different occasions, yet the relative pronoun ' which ° 
(yat) relates this * heaven" with the same word ° jyoti ` 
or Brahman of the earlier passage with the word ° jyoti ` of 
the passage under consideration. Hence the word 
‘jyoti ° means Brahman and nothing else. 


छंदोऽभिधानान्नेति चेन्न तथा चेतोऽपणनिगदात्तथा हि दशनम्‌ । २५ 


{Chandah—metre ; abhidhanat—being mentioned ; na; 

iti ; cet—if ; na ; tatha—so : cetah—mind ; arpana—fixing; 

nigadat—being recommended ; tatha ; hi—also ; darsanam 
—Sruti.] 


Ir IT BE SAID THAT (BRAHMAN IS) NOT (MENTIONED) 
BECAUSE THE METRE IS MENTIONED, (THE REPLY IS) NOT SO; 
BECAUSE THE FIXING OF THE MIND (ON BRAHMAN) IS RECOM- 


VS 
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MENDED (BY MEANS OF THE METRE); THIS IS SEEN ELSE- 
WHERE ALSO). 25 


In section tweltth of the third chapter of the 
Chandogyopanisad, the purvapaksin maintains that 
Gayatri is mentioned as constituting all the things which 
have been created, and that it is this Gayatri metre which 
has been further described as sixfold and four-footed ; 
sixfold because it is described as the beings, the earth, the 
body, the heart, the speech, and the breath, and four- 
footed because it consists of four parts of six letters each. 
Naturally, the * greatness’ mentioned in the mantra 
(Cha. 3, 12, 6) is with reference to Gayatri and not to 
Brahman. How can the mantra refer all of a sudden to 
Brahman, when in the Brahmana portion the Gayatri 
alone is described? The mantra and the Brahmana 
do not give us different versions. No doubt the word 
‘Brahman’ occurs immediately after this mantra, but 
here too by Brahman we are not to understand the highest 
Atman. In keeping with the context of Gayatri we 
should mean by it the ‘Veda’ and as pointing to 
Gayatri which isa part of Veda. Besides the meaning 
of the word Brahman as Veda is allowed by an earlier 
passage in the Chandogyopanisad itself (3, 11, 3); 
‘for him who knows this Brahman there is no rising or 
setting of the sun ; it is one everlasting day.’ In short, 
inasmuch as the Gayatri metre is mentioned, Brahman 
is not the topic under discussion. 


In reply to this we say that if by Gayatri we are to 
understand a kind of metre, then it is nothing buta collec- 
tion of letters, and so it cannot be said to be the Atman 
of all. But if we take Brahman as the general topic of 
the section under consideration, then Gayatri would 
mean nothing but Brahman in the form of Gayatri, an 
effect, for ‘ All this is verily the Brahman ` (Cha.3, 14, 1). 
To consider the metre of Gayatri as the Atman of all 
is mere imagination; but to consider Gayatri as Brahman 
is to consider the Brahman as the cause of all, including 
even the Gayatri, and to give it the correct explanation 
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of things by pointing out the identity of cause and effects 
(Bra.Su.2, 1,14). Besides, the Gayatri metre is intended 
to direct the mind on the Brahman. Justas the Bahvrchas, 
i.e. those who follow Rgveda, consider the highest Atman 
to be present in the great Uktha, as the Adhvaryus, or 
the followers of Yajurveda, consider it to be present in 
the sacrificial fire, and as the Chandogas, or the followers 
of Samaveda, consider it to be present in the Mahavrata 
sacrifice (Ait. Ar. 3, 2, 3, 12), even so, in this passage 
concerning Gayatri as in the passage concerning jyoti, 
Brahman alone is meant to be the object of devotion. 


Or, as the Vrttikaras' think, Brahman is directly the 
meaning of the word Gayatri, and is not merely suggested 
or implied by it. The four feet of the metre are, as a 
matter of fact, the four feet of the Brahman, one constitut- 
ing the movable and the immovable world, and the three 
being the immortal nature of it. Another word having 
the meaning of metre is used elsewhere also (Cha. 4 3, 8) 
in a different sense on account of similarity of number ; 
and so the word Gayatri need not be said to be used in the 
sense of Brahman by way of exception, because both of 
them resemble in having four feet. The word ' Virat,' 
for example, means a metre having ten letters in each 
of its parts (foot). 'Krta ° also is assumed to mean the 
number ten, and so used for the collection of two groups 
of five, one indicating the adhidaivika entities of wind, 
fire, the sun, the moon, and water, and the other indicating 
the adhyatmika entities of breath, speech, eye, ear, and 
mind. So this collection of ten entities is also spoken of 
as * Virat' as in the Sruti, ‘these ten are again the Virat 
which eats the food’ (Cha. 4, 3, 8). Just as Virat, 
therefore, means (and not simply suggests) the collection 
of the ten entities and not the particular metre, even so, 
Gayatri means the Brahman and not the metre. | 


1 If the interpretation of the Vrttikärs is accepted, the Sūtra will be translated 
thus : If it be said that (Brahman is) not (mentioned) because the metre is mentioned 
(the reply is) not so, because (owing to similarity between Gayatri and Brahman) 
that word (viz. Gayatri) on account of which the mind is directed (on Brahman) means 
(Brahman); this is seen elsewhere also. 
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भूतादिपाद व्यपदेशोपपत्तेश्चैवम्‌ | २६ 


{Bhutadi—beings and others; pada—feet ; vyapadesha— 
indication; upapatteh—due to existence; ca—and; evazi— 
thus.] 


AND (BRAHMAN IS THE TOPIC) IN THIS WAY (I.E, IN 
THE PASSAGE CONCERNING GAYATRI) BECAUSE THE BEINGS 
ETC. ARE MENTIONED AS FEET. 26 


If Brahman is not the topic, then the mere metre 
of Gayatri will not be spoken of as possessing the feet 
of the beings, the earth, the body and the heart ; nor is 
it possible to speak of Gayatri as the Atman of all things, 
as is said in the mantra, * such is His greatness etc.; one 
foot etc.' The Purusasükta too mentions the mantra 
with reference to Brahman (Rk. Sarh. 10, 90). Similarly 
the Smrti ‘I support this world by a small portion of my- 
self’ (B. G.10, 42) points to the same nature of Brahman. 
Besides, the section which immediately follows the 
section of Gayatri, deals with the five doorkeepers' of 
heaven situated in the five apertures of the heart, in 
which, as the section of Gayatri mentions (3, 12, 7-8, 
and 3, 13, 6-7), the Brahman with four feet resides. It 
is this same Brahman again which has. been mentioned 
by the relative pronoun ° Yat ° in the section concerning 
jyotih. 


उपदेशभेदान्नेति चन्नोभयस्मिन्नप्यविराधात्‌ | २७ 


[Upadefabhedat—on account of difference in description; 
na—not ; iti—so ; cet—if; na; ubhayasmin-api—in 
either way ; avirodhat—without contradiction. ] 


Ir IT BE SAID THAT (BRAHMAN CANNOT BE RECOGNIZED 
AS THE SAME) ON ACCOUNT OF DIFFERENCE IN DESCRIPTION, 
(WE REPLY THAT IT IS NOT SO, BECAUSE THERE IS NOTHING 


ui T E TS E nian? m a m cree 

1 The heart as the city of Brahman is imagined to have five gates, one in each 
direction and one atthetop. Theseare protected by five door-keepers, i. e. five pranas; 
Udana is the door-keeper at the gate which is at the top. 
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CONTRARY TO RECOGNITION IN EITHER OF THE TWO 
(WAYS OF DESCRIPTION). 27 


Just as a falcon on the top of a tree is in contact with 
the tree by reason of its feet, but at the same time can 
be said to be above the tree so far as the rest of its body 
is concerned, similarly, Brahman which is in heaven so 
far as one foot is concerned (in its own glory as manifested 
in this world or in the heart of man) can be said to be 
beyond the heaven with its three immortal feet. Or, 
if the Brahman which is impossible to be touched by 
akaga and other upadhis is to be mentioned, then also 
it can be said to be above heaven or beyond heaven ; 
justas we may say that the hut ison the Ganga, even though 
it is impossible to have a hut on the waters of the Ganga. 
In this case, the words ‘on’, ‘above’ and ' beyond’ 
mean only that the heaven or the 80883 is next to or near 
the Brahman, just as ' the hut on the Ganga' means 
that it is on the bank of the river. In any case, the word 
heaven, whether used in the ablative or the locative, 
(divi or divah) and therefore meaning in heaven or beyond 
heaven, points to Brahman alone. In short, from the 
feet being mentioned as these beings etc., from the great- 
ness or glory mentioned in the mantra, from the sentence 
which refers to Brahman as residing in the apertures of 
the heart, and from the oneness of meaning of the words 
‘ divi’ and 'divah °, it is clear that the Brahman men- 
tioned in one section is the same as mentioned in another. 


११ प्रातदेनाधिकरणस्‌ | (२८-३१) 
ग्राणस्तथानुगमात्‌ । २८ 
[Pranah ; tatha—like that; anugamat—as is implied.] 


PRANA (MEANS BRAHMAN) AS IS IMPLIED ON ACCOUNT 
OF SEVERAL CHARACTERISTIC MARKS). 28 


When Pratardana, the son of Divodasa, went to the 
abode of Indra after winning a battle, Indra asked him to 
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choose a boon. On being solicited by Pratardana to 
bestow upon him such a boon as would conduce to the 
highest good of man, Indra asked him to meditate on 
Indra himself as the * Immortal Life ' inasmuch as he was 
the 'Pranpa, the intelligent Atman,’ which * makes this 
body rise up,’ which is the speaker,’ and which is ' ananda 
without age and death’ (Kau. 3, 1, 2, 3 and 8). 
Though in an earlier Sūtra (1, 1, 21) Prana means Brahman, 
we are presented here with marks which do not exclusively 
point to it. In the first place, the word ' prajnatma ` 
(intelligent Atman) as an adjective negates the meaning 
of prana as ordinary breath, and the reference to ' marh’ 
meaning Indra himself as the object of devotion negates 
the highest Atman too. In other words, prana means 
the divinity of Indra himself. Secondly, the reference 
to prana as the cause of the movement of the body indicates 
that prana means the breath. Thirdly, the reference to 
the ‘ speaker ° and not to speech as the object of meditation 
makes the word refer to the individual soul. As opposed 
to this, the description of prana as intelligent Atman, 
as ananda, and as without decay and death, makes it a 
synonym of Brahman. A doubt arises therefore as 
to which of these meanings should be taken as the proper 
meaning of prana. 


If the pürvapaksin chooses to understand thereby 
the ordinary breath because it is the well-known meaning, 
then we reply that prana must mean Brahman, if all things 
are to be duly considered. To begin with, Pratardana 
asks for a boon which will be of highest good not to him 
alone but for man as such. It seems highly improbable 
that the highest good should be of the changing nature 
of prana. It cannot be achieved by any means except 
the knowledge of the Atman. “A man who knows 
him goes beyond death ; there is no other path to moksa ' 
(Sve. 3, 8). “If anyone knows me, then nothing can 
hinder him in his way of moksa, neither theft nor killing 
etc.’ (Kau. 2, 1). “No work will bind him, who has seen 
the Brahman which is both the higher and the lower ° 
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(Mu. 2, 2, 8; Cf. B. G. 4, 37). How can air which is 
nonrintelligent be intelligent, unless it is identified with 
Brahman ? Besides, the characteristic marks of * bliss,” 
‘immortality’ etc. which come at the end of the passage 
cannot be fitted with the nature of any other thing or 
being, except the Brahman. Prana again is spoken of 
as unaffected by good or bad actions, but as responsible 
for making men do such actions as will lead them (as he 
likes) to higher or lower worlds. He is described again 
as the guardian, the King and the Lord of the world (Kau. 
3, 8). From 911 this, it is clear that Prana means Brahman. 


न वकतुरात्मोपदेशादिति चेदध्यात्मसंबंधभूमा ह्यास्मिन्‌ । २९ 


JNa— not; vaktuf—of the speaker ; atmopadesat—because 

of reference to himself; iti cet—if so; adhyatma—sambandha- 

bhiima—vreferences to Atman being numerous; hi 
asmin— because in this.] 


Ir IT BESAID THAT PRANA DOES NOT (INDICATE 
BRAHMAN) BECAUSE THE SPEAKER REFERS TO HIMSELF (WE 
REPLY THAT IT IS NOT SO); FOR HERE (i. €, IN THIS CHAPTER) 
REFERENCES TO ÁTMAN ARE NUMEROUS. 29 


It may still be contended by the ptrvapaksa that 
inasmuch as Brahman is described as * without speech 
or mind’ (Br. 3, 8, 8), and as such cannot be said to be 
the speaker in the legend of Indra and Pratardana, and 
inasmuch as, on the contrary, Indra, the speaker, mentions 
himself as prana, as the intelligent atman, and asks Pra- 
tardana to meditate on him, prana cannot be Brahman. 
Besides, Indra has praised himself for having killed the 
three-headed Brahmin, Vi§varuipa, the son of Tvasta, and 
for having strewn before the wolves the bodies of persons 
who have renounced the world but are averse to Vedas. 
Prana means ‘power and it is well-known that Indra is 
the deity of power; and if there be any deed of power, 
people call it the “deed of Indra. All these things 
are not possible in the case of Brahrhan which 15 
without body. That Indra calls himself as prajnatma 
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is in keeping with the unobstructed knowledge of gods. 
The highest good of man may be inferred from the position 
of Indra himself as deity and as the object of devotion. 
As a deity, he is not affected by action ; as a resident in 
heaven, he has ananda; and as lasting till the end of the uni- 
verse he can be said to be without old age and death. So, 
Prana must mean the soul of Indra and not Brahman. 


We refute this by saying that if the Sruti-passage 
* Life exists so long as prana lasts in the body * (Kau. 3, 2), 
is not a tautologous proposition, we must mean by prana 
the inner Atman who has got the power of bestowing 
or taking away the life, and not a particular deity which 
comes into being in course of time. It is this prana in 
the sense of Atman that is described as the nave round 
which go forth the spokes of the senses, which in their 
turn are the support of the various objects (Kau. 3, 8). 
And, further, we have another Sruti which tells us that 
the * Atman is the omniscient Brahman ° (Br. 2, 5, 19) 
whereby we can say that Prana is nothing but Brahman. 


-= Why then has Indra made a reference about himself? 
To this the Sutrakara replies : 


VACA TEA वामदेववत्‌ | २० 


[Sastradrstya—as described in Sruti; tu—but; upadefap— 
instruction ; Vamadevavat—liRe Vamadeva.] 


As IN THE CASE OF VAMADEVA, THE STATEMENT 
(MADE BY INDRA ABOUT HIMSELF IS DUE) TO INTUITIVE 
KNOWLEDGE AS DESCRIBED IN RUTI. 30 


Just as the saint Vamadeva said about himself after 
having realized the Brahman that he was the Manu and 
the sun (Br. 1, 4, 10), even so, Indra can be said to have 
instructed Pratardana to know him only, because he him- 
self must have first realized that he wasthe Atman. This 
intuitive knowledge, must have come to him on account 
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of spiritual efforts like śravņaa and manana done in pre- 
vious lives. But this much is certain, that “whoever among 
the gods realizes the Brahman, becomes the Brahman' 
(Br. 1, 4, 10). The reference to the slaying of Tvastr’s 
son isnot so much to glorify himselfas to extol the vijfiana, 
the intuitive knowledge of Brahman. In order to em- 
phasise this very point, Indra tells immediately after- 
wards that * not a hair `of his‘ is harmed, in spite of the 
horrible deeds ' done by him, simply for the reason that 
he had become ‘one with Brahman.’ Nay, Indra tells 
us further that no other person too, who realizes Indra 
(in the same way in which Indra had realized the Brahman) 
would in any way be robbed of his moksa for having com- 
mitted horrible deeds (Kau. 1, 3). So, the object of know- 
ledge which is praised by Indra is not his own self, but 
the Brahman alone, as mentioned in the sentence, * Iam 
prana, the prajnatma.’ 


जीवश्ुरव्यप्राण लिंगान्नेति चेन्नोपासात्रैविष्यादाश्रितत्वादिह 
तद्योगात्‌ । ३१ 


[Jiva^mukhya-prama-lingat—on account of signs of soul 

and chief breath ; na ; iti ; cet ; na ; upasana traividhyat — 

because of three-fold meditation; @fritatvat— being accepted; 
iha—here ; tad-yogat—being connected with that] 


IF IT BE SAID THAT (BRAHMAN) IS NOT MEANT, BECA- 
USE THE CHARACTERISTIC MARKS OF JIVA AND THE PRINCI- 
PAL PRANA (ARE MENTIONED), (WE SAY) NO, BECAUSE 
(THERE WOULD RESULT) THREE TYPES OF DEVOTION; (BESIDES 
OUR VIEW) IS ACCEPTED (ELSEWHERE); AND BECAUSE 
(CHARACTERISTIC MARKS OF BRAHMAN ARE) CONNECTED. 31 


The pürvapaksin may still insist on saying that though 
there may not be any reference to Indra as a deity, the 
reference to the ‘speaker’ as the object of knowledge 
is clearly a reference to the individual soul, and not to 
Brahman. Similarly, the reference to prana or the in- 
telligent atman as the cause of the support of the body 
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is the reference to the principal prana itself. The parable 
of the principal and the lower pranas tells us the same 
truth. When the lower prànas, i.e. the speech, the eye, 
the ear and the mind, became dejected to seethe impending 
fall of the body as the principal prana was about to depart 
from it, the latter came forward and said to them, * Do 
not be infatuated; for it is I who divide myself fivefold, 
and support this body ' (Pra. 2, 3). Or the prana may 
be said to support the body, because it first supports 
the intelligent jiva and the sense organs, which are the 
instruments of the intelligent being; and so prana too 
may rightly be described as * prajnatma `. Whether prana 
is the same as the individual soul, as in the Sruti * What 
is prana is prajna, and what is prajnia is prana' (Kau. 3, 3), 
or different from it, as in the Sruti ' together they live 
in the body and together they depart' (Kau. 3, 4), the 
words * prana and ° prajfiatma ' may mean the individual 
soul and the principal breath separately or taken together. 
If by ' prana’, on the other hand, we mean Brahman, 
then who would depart from whom? So, prana must 
mean either the individual soul or the principal breath, 
or may mean both ; but, in no case, it means Brahman. 


The above interpretation, we reply, is inadequate 
because it would mean that three kinds of devotion are 
recommended in one single context. That it is one single 
context is clear from how the passage begins and ends. 
‘Know me alone, meditate on me as Life and Immor- 
tality, for I am the prana and the intelligent Atman,” is 
the beginning of the passage; and that * prana is verily 
the intelligent Atman, the ananda, and is without old 
ageand death,’ istheendof the passage. As the beginning 
and the end of the passage are one and the same, it is 
natural to suppose that only one kind of devotion is men- 
tioned, and not three. And whereas the ten bhutamatras 
and the ten prajfiamatras, or whereas the senses and their 
objects have their support in Brahman alone, the charac- 
teristic marks of Brahman including the word °‘ prana,’ 
can hardly be ascribable to the jiva. Besides, the re- 
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ference to the * highest Good ` of man in what Pratardana 
asks for points to Brahman alone. The function of prana, 
again, in supporting the body, being itself due to the 
Atman, can be ascribed only to the latter. As the 
Sruti tells, * no one lives by the up-going prana or the 
down-going apana, but by Him, the Other, in whom 
they take their support ' (Ka. 2, 5, 5). Again, the state- 
ments, ` I am Brahman,’ ' Thou art that,’ indicate that 
the jiva is not essentially different from Brahman. On 
the contrary, Brahman itself is known as the jiva, and as 
the do2r and enjoyer of actions on account of the limiting 
adjuncts of buddhi etc. So, the intention of sentences 
like ‘Know the speaker etc.’ is to direct the mind on 
the Brahman by casting away the distinctions of upadhis, 
and thereby make the individual soul come face to face 
with the Atman and to show that it is the same as the 
Atman. That the jivatman which is involved in speaking 
and other activities is Brahman itself is clear from another 
Sruti: ' That which is incapable of being spoken by 
speech, but which enables one to speak, know that alone 
as Brahman ; not that which people worship ° (Ke. 1, 5). 
Finally, inadequate is the argument that prana does not 
mean Brahman, because prana and prajfiatma are said to 
be separate, though together they live in the body and 
together they depart from it. For buddhi and prana; 
being the sources of cognition and activity, and being the 
upadhis of the Atman, can very well be spoken of as 
separate from each other. But the Atman, being non- 
differentiated in its nature in spite of the two upadhis, 
the upadhis too, in the light of this oneness of the Atman, 
may be identified as in' prana is prajna.’ 


The Vrttikaras explain the latter part of the Sutra 
in a different way. According to them, there is no logical 
flaw in stating along with the characteristic marks of 
Brahman, also those which belong to the jiva and the 
principal prana. For they hold that the devotion to 
Brahman is recommended under the three aspects of prana, 
prajfià and Brahman itself. The meditation on * life, 
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immortality or the ‘ uktha’ (strictly on ‘ uttha’ i. e. 
which causes the movement of the body) refers to the 
prana aspect of Brahman. The prajfia aspect stands 
symbolically for the jiva. The prajna or buddhi has 
nama and rüpa (words and meaning s) as the objects of 
knowledge ; the nama being created by speech, and the 
rupa by the sense-organs. It is the jiva, in short, who by 
the means of his intellect makes use of his organs of sense 
and action, and thus experiences the various objects 
(Kau. 3, 4, 5). As for the devotion to Brahman itself 
it consists in the cognition that Pràna or the Brahman 
is the ultimate support of both the senses and its objects. 
As the portion of the wheel at the circumference takes 
its support on the spokes, and as the spokes take their 
support in the nave, similarly, the objects are dependant 
on the senses, and, the senses in their turn are dependent 
for their support on the Prana (Kau. 3, 8). Thus, Brahman 
alone is the object of devotion, whether in its own nature 
or in the form of its two upadhis of jiva and prana. In 
the Chandogyopanisad too (3, 14,2), Brahman is re 
commended as the object of devotion in the form of one 
of its upadhis: ' He is of the form of mind, prapa is 
his body. Thus Brahman alone is the general topic 
of the section, because, in the first place, the beginning 
and the end of the section are the same, and secondly, 
the characteristic marks of prana, prajfia and Brahman 
are present. | 


But (as against this view of the Vrittikars) 
we hold that Brahman alone is the topic (of knowledge, 
and not of devotion). 


Adhaya First 
Pada Second 


१ war प्रसिद्धाधिकरणम्‌ । (१-८) 


In the first pada Brahman has been shown as the cause 
of the origin, subsistence and dissolution of the world 
including akaéa and other elements. Jt may be presumed 
therefore that we have also pointed out by way of im- 
plication that Brahman possesses the qualities of all 
pervadingness, eternity, omniscience, and of being the 
Atman of all. It was further pointed out that all those 
Vedanta passages wherethe characteristic marks of Brahman 
were clearly manifest, but about which there was some 
doubt on account of some words which ordinarily do 
not mean Brahman, referred to nothing else but Brahman. 
Now in the second and the third padas, we shall be 
concerned with certain other passages which too are 
doubtful on account of their not containing in them 
characteristic marks of Brahman. In the second pada, 
we shall deal with Brahman as the object of devotion, 
and in the third, with Brahman as the object of knowledge. 


TAT प्रसिद्धोपदेशात्‌ । १ 


[Sarvatra—everywhere; prasiddha-upadesat—what is well- 
known being told.] 


BECAUSE WHAT IS WELL-KNOWN EVERYWHERE IS 
INSTRUCTED (BRAHMAN IS THE OBJECT OF DEVOTION). 1 


In a passage of the Chandogyopanisad, we are 
told that after death man becomes that to which he is 
devoted in this life. He is therefore asked to meditate 
with a composed mind on the Brahman, which is verily 


78 VEDANTA EXPLAINED 


all this world, and which is the cause of the origin, the 
movement and the end of this world, and is not affected 
by desire, anger, etc. He should perform the Kratu, 
i.e. he should meditate, because ‘the Atman, which 
consists of mind and of prana as its body, is resplen- 
dent.” (3, 14). The doubt which arises here is whether 
what consists of mind etc. and is the object of meditation, 
is the individual soul or the Brahman. 


According to the pürvapaksin it is the individual 
soul ; for it is the ruler of the body and the senses, and 
its connection with the mind and prana is well-known. 
Brahman, on the other hand, is said to be ‘pure, without 
prana or mind ° (Mu. 2, 1, 2). The reference to Brahman 
in the above mentioned passage of the Chandogya viz. 
" All this is verily the Brahman,’ is not with a view to 
indicate the devotion to Brahman, but to urge the man to 
keep his mind calm. For in the one, homogeneous 
Brahman from which all this world arises and in which 
it ends, there is no room for emotions like love and hate. 
One and the same sentence cannot at once enjoin the 
meditation on Brahman and the calmness of mind. 
The sentence “He who consists of mind etc.’ follows 
immediately after the sentence “One should perform 
the Kratu °; so it is clear that the performer of this Kratu 
or devotion is the individual soul suggested by the charac- 
teristic marks of * mind ° and ‘prama’. Further the descrip” 
tion that ‘he is the doer of all actions,’ and that * all 
desires belong to him' (Cha. 3,14,4),is also applicable 
to the individual soul, though not actuallyatany particular 
moment, yet in successive periods of time and of lives. 
Besides, there are mentioned two more characteristic 
marks of the jiva in the Sruti ‘ This Atman, which is 
smaller than a grain of rice or of barley resides in my 
heart ° (Cha. 3, 14, 3). This lodgement in the heart 
and the minute nature can adequately be said to belong 
to the jiva whose size can be compared to the point of a 
goad ; they are not the marks of the limitless Brahman. 
No doubt, the Atman is immediately afterwards described 
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as ' greater than the earth etc.’; but this greatness too 
can be said to belong to jiva in a secondary sense, inasmuch 
as the minute jiva becomes as great as Brahman when 
it attains moksa. The use of the word Brahman in the 
end of the passage, * This is Brahman’ (Cha. 3, 14, 4), 
can also be said to refer to jiva because the pronoun 
points to nothing else but jiva ; and the word ' Brahman ° 
may be said to indicate the future status of the emancipated 
jiva. 


To this pürvapaksa, our reply is that theobject of medi- 
tation is Brahman alone, because the meaning which is attri- 
buted to the word ‘Brahman’ in the passage ‘all this is 
Brahman etc.’ is the same meaning, which has been taught 


by all the Vedanta—passages viz. that Brahman is the cause 
of the world. If we are not to avoid the topic under 
discussion and turn to a new topic without any cause, 
it seems appropriate that the Brahman spoken of here is 
qualified by mind, prana and lustre. It may be said the 
word ‘ Brahman ° is used, not for its own sake, but for 
the sake of making us aware of the calmness of mind that 
is recommended afterwards. But it should be noted 
that the relative pronoun * which ' occurring in the dis- 
solution of the compounds ‘manomaya,’ and ' pranasarira’, 
e.g. that which is qualified by the upadhi of pranaas body, 
refers to the proximate word ‘Brahman’ alone in the 
previous sentence. The word denoting jiva, on the 
other hand, is neither proximate nor anywhere directly 
used. 


विवक्षितगुणापपत्तेश्र । २ 


[Vivaksita—worthy of being narrated; guna-upapatteh— 
qualities being available ; ca—and.] 


AND BECAUSE QUALITIES WORTHY OF BEING NARRATED 
ARE AVAILABLE (IN THE CASE OF BRAHMAN ALONE). 2 


Now the qualities which will be useful for .man 
in his meditation are such qualities which can belong to 
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Brahman alone. For example, the quality of satya- 
sankalpa belongs to Brahman or the highest Atman 
on account of its unobstructed power in translating its 
desire of creating, maintaining m dissolving the universe, 
into an actuality. Similarly the Atman is said to be 
‘free from sin ° (Cha. 8, 7, 1) ; Brahman, again, is said to 
be ‘ like akasa ° on account of its omnipresence ; its being 
‘ greater than earth’ points to the same fact ; that it is the 
* cause of all activity ° and ‘ of all desires ° (3, 14, 4) mean 
again the Brahman itself. Brahman is the inner Atman 
of all, and so the upadhis of mind and prana too can be 
said to belong to Brahman. Hence it is that Sruti and 
Smrti say about Brahman: ‘Thou art woman, thou 
art man ; youth, maiden and an old man walking by the 
aid of his stick, all art thou ; with thy face turned in every 
direction, thou art born in all things ' (Sve. 4, 3). ' With 
its hands and feet everywhere, with eyes, heads, mouths 
and ears everywhere, it stands supreme, having engulfed 
all this" (B. G. 13, 13). The only difference one can 
point out is between a Sruti which refers to nirguna 
or pure Brahman, and a Sruti which refers to saguna 
Brahman. Nirguna or pure Brahman is described as 
‘without prana, without mind, and as being white 
(pure) ' (Mu. 2, 1, 2) ; saguna Brahman, on the other 
hand, is described as ' manomaya,' ` pranaéarira ' etc. 


(Cha. 3, 14, 2). 


अनुपपत्तेस्तु न शारीरः 3 


[An-upapattek—being not available ; tu—but ; na—not ; 
sarivah—em bodied one.] 


Bur As (THE QUALITIES INTENDED TO BE EXPRESSED) 
DO NOT BELONG (TO JIVA, THE ATMAN DENOTED BY 
‘MANOMAYA’ ETC.) IS NOT THE EMBODIED ONE. 3 


The present Sütra is intended to show that inasmuch 
as descriptions such as, ' he whose purposes are bound 
to come out true, who is like akaga, who is without speech 
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and other senses, who is ever content, who is greater 
than earth, “are applicable only to Brahman, and cannot 
be made applicable to the jiva or the embodied soul, 
the qualities like * manomayatva ° etc. too do not belong 
to the soul that resides inside the body. No doubt, 
God also resides inside the body, but he is not simply 
inside but outside as well and is all-pervading, as is clear 
from the Sruti: ‘He is greater than the earth, greater 
than space, eternally present everywhere like akaéa ’ 
(Cha. 3, 14, 3). The jiva, on the other hand, resides 
within the body alone, because the body is the only 
place where he can experience the effects of his actions 
in the form of pleasure and pain. 


कर्मकतेब्यपदेशाच्च । ४ 


[Karma—activity ; Rartr—agent ; vyapadesat—being men- 
tioned ; ca—and.] 


AND BECAUSE THE AGENT AND ACTIVITY ARE 
(SEPARATELY) MENTIONED. 4 


The word ‘him? in the passage, ‘ When I shall 
have left this body, I shall obtain him ° (Cha. 3, 14, 4) 
refers to the Atman or Brahman as the object fit to be 
obtained by meditating upon him and as possessing the 
qualities of “ manomayatva’ etc. The object of meditation 
is thus clearly stated to be different from the meditator 
or the jiva indicated by the words ° I shall obtain.’ One 
and the same thing cannot be the sujet and object; 
and hence thejiva, which is embodied, cannot possess 
the qualities of * manomayatva ' etc., nor Brahman which 
possesses these qualities be the embodied self. 


शब्दविशिषात्‌ | ५ 
[Sabda——word ; vifesat—being specially used.) 
ON ACCOUNT.OF WORDS BEING SPECIFICALLY USED. 5 
In another passage dealing with the same topic, 


we read that ' this golden person is inside the individual 
v 6 
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soul, and is like the grain of rice or barley or of canary” 
(Sat. Bra. 10, 6, 3, 2). Here the Brahman indicated by 
the word * person ' in the nominative is distinct from the 
jiva indicated by the locative. Hence, the being posses- 
sing * manomayatva ° etc. cannot be the embodied soul. 


mA । ६ 


[577/1८/---07 account of smrti : ca—and.] 


AND ON ACCOUNT OF SMRTI. 6 


'There is the evidence of Smrti too for sooo: that 
the highest Atman and the embodied soul are different. 
For instance the Bhagavadgita tells us that * God, seated 
as he is in the hearts of all beings, moves them all by his 
magical power, as if they were placed on a machine ° (18, 
61). It may be said, no doubt, on the strength of both 
Sruti and Smrti, that there is ‘no other seer’ but the 
highest Atman (Bri. 3, 7, 23), or that the ' Knower of 
all these bodies > is God alone (B. G 13, 2), and so it 
may be pointed out that the embodied soul is not different 
from the Atman. This is true indeed. But just as the 
unlimited akaga appears limited on account of the upadhis 
of jars and vessels, similarly, the Atman is spoken of by 
the ignorant people as embodied, on account of the 
upadhis of the body, the senses, the mind and intellect. 
So long as there has not dawned the consciousness of the 
Atmanic unitive life, there exists the practical difference 
between the objects of activity and the agents. But 
the moment one realizes the Atmanic life of unity 
which is contained in the advice * Thou art that (i.e. 
Brahman), 'thereisanendtoallthe practical view of the 
world and its distinctions, like bondage and moksa. 


अर्भकौकस्त्वात्तन्द्यपदेशाच्च नेति चेन्न निचाय्यत्वादेवं व्योमवच्च ।७ 
[Arbhakaukastvat—Aabode being small ; tat—that ; vyapa- 
deíat—being mentioned ; ca—and ; na—not; iti—so ; 
cet—if ; na ; nicayyatvat—being meditated ; evarh—thus; 
vyomavat—like akaía; ca. ] 
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IF IT BE SAID THAT (BRAHMAN IS) NOT REFERRED 
BECAUSE THE ABODE IS SMALL AND IS SO MENTIONED, (WE 
REPLY THAT IT IS) NOT SO BECAUSE (BRAHMAN) IS TO BE MEDI- 
TATED THUS; 7.ND LIKE AKASA (THIS IS TO BE UNDERSTOOD). 7 


The argument of the pürvapaksa, (as noted in Sutra 
1 also) that the reference to the small abode of the heart 
and to the very small size of a grain of rice or barley, 
would naturally point to the jiva and not to Brahman 
which is all-pervading, deserves to be examined a little 
further. It is true that a small thing like the embodied 
soul cannot be said to be omnipresent ; but the omni- 
present Atman can be said to occupy a small space in 
order to satisfy some purpose. The ruler of the earth 
may also be called the ruler of Ayodhya a part of it. 
Similarly, the intellect of man can conceive the existence 
of the all-pervading God within the lotus of the heart, 
and please Him by meditating upon Him. Just as 
the worship of the stone of galigrama stands for the worship 
of Hari, even so God is represented as occupying the 
heart for the purpose of devotion. Or, just as the 
all-pervading akaga is said to occupy the eye of a 
needle, even so with Brahman. It is to be remembered 
however that the abode and the small size of Brahman 
have meaning only with reference to devotion ; otherwise, 
from the view-point of Brahman they are unreal. This 
consideration will dispose off the possible argument that 
like parrots in different cages and with different perishable 
bodies, Brahman also may be impermanent because it 
resides in different hearts and is likely to assume different 
bodies. But the abode and the size being both imaginary 
Brahman is free from this defect. 


° A AAA OS वैशेष्यात्‌ : 
संभोगप्राप्तारिति चन्न le 
[Sambhoga-praptih—to have experience ; iti—so ; cet—3if; 
na; vaisesyat—because of difference.] 


Ir IT BE SAID THAT (BECAUSE THE JIVA AND BRAHMAN 
ARE ONE) THERE MAY ARISE EXPERIENCE (OF PLEASURE AND 
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PAIN FOR BRAHMAN ALSO) WE SAY NO, AS THERE I$ 
DIFFERENCE IN THE NATURE (OF THE TWO). 8 


The pürvapaksin may say that inasmuch as the all- 
pervading and sentient Brahman is in the hearts of all 
beings and is identical with the jiva, it too must experi- 
ence the pleasures and pains of life. If there is “no 
other knower than the highest Atman ° (Br. 3, 7, 23), the 
pleasures and pains of sarhsara do belong to the Brahman 
itself. 


In reply to this we say that there is no logical con 
nection between Brahman's residing in the hearts of all 
and its being made the subject of pleasures and pains. 
For there is difference between the embodied soul 
and the highest God. While the former acts and 
reaps the fruits of his acts, acquires merits and demerits, 
and becomes subject to pleasures and pains, the latter 
has the opposite characteristics, such as being free from 
sins, and from pleasures and pains. Jf mere proximity 
of things were to produce similar effects, akasa also will 
begin to burn on account of its proximity with fire. 


Those who believe that the individual souls are many 
and all-pervading, may contend that the soul of one man 
will also be inside the bodies of other men, and so the 
pleasures and pains of one will be experienced by the 
others Our reply is that a particular man becomes 
subject to pleasures and pains in his own body, because 
he has got that body as the fruit of his actions, and not 
because of the proximity of his soul or body with the 
souls or bodies of other men. 


Let us further inquire of the pürvapaksin as to the 
source of his information that Brahman will become subject 
to pleasures and pains on account of its indentity with 
the individual souls. If it is the Sruti passages such as, 
‘Thou art that,’ ‘Iam Brahman,’ * There is no other knower 
but the Atman,’ then you cannot accept or reject the 
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authority as you please. The Sruti sentence * Thou 
art that,” as a matter of fact, removes the possibility of 
the individual soul itself being subject to pleasures and 
pains, inasmuch as it teaches us that the soul is nothing 
but the sinless Brahman. Where then is the possibility 
of Brahman being subject to pleasures or pains? If, 
on the other hand, the knowledge of the purvpaksin is 
not due to Sruti, we have to tell him that the individual 
soul becomes subject to pleasures and pains on account 
of ignorance in him, and not because the pleasures and 
pains are in any way connected with Brahman. Just 
as the sky, which has really no physical surface or 
colour, is said to have a blue surface, even so the Sutrakara 
says that it may be conceived through ignorance that the 
embodied soul becomes subject to pleasures and pains. 
From the view-point of true knowledge, however, the jiva 
and Brahman are identical, and so both are free from 
sins and from pleasures and pains. There is a fundamental 
difference between ignorance and knowledge. And so 
there will be no connection between the identity of jiva 
and Brahman apprehended through knowledge, and 
experience of pleasure and pain apprehended through 
ignorance. God can never be imagined to have any 
connection whatever with pleasures or pains. 


2 अररापिकरणम्‌ । (९-१०) 
अत्ता चराचरग्रहणात्‌ । ९ 


[Atta—eater ; caracar a— movable and immovable; graha- 
na t—being taken. 


(THE ATMAN IS) THE EATER; FOR (HE IS MENTIONED 
AS) TAKING IN WHATEVER IS MOVABLE AND IMMOVABLE. 9 


A passage in the Kathavalli (1, 2, 25) raises the ques- 
tion as to who may be there, * who knows the dwelling 
place of Him to whom the Brahmanas and Ksttriyas are 
but food, and death itself is like the sprinkling (of ghee) 
on the food. This implies that there must be some 
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eater. But there arises the doubt as to whether the eater 
is the fire, the individual soul or the highest Atman; 
for a discussion involving questions and answers re- 
garding all the three is available in the same Upanisad. 


According to pürvapaksa, the eater must be the fire 
as is mentioned by Sruti (Br. 1, 4, 6) and as is known 
by every one in ordinary life. Or if the mention of fire 
is out place in a metaphysical discussion and as the fire 
is only the destroyer, the eater may be the individual 
soul. It cannot be the highest Atman, because as the 
Mundakopanisad tells us, “One of the two eats the 
sweet fruit, and the other merely looks on without eating' 
(3, 1, 1). The Atman alone must be the eater, we reply. 
For there can be no other being except the Atman who 
will consume or absorb in himself the whole movable 
and immovable world as his food. No doubt the two 
castes of Brahmanas and Ksattriyas alone are mentioned 
as the food ; but these two being the best things of all 
stand as representatives of the whole world as food; 
and the ghee of death which is sprinkled over the food 
characterizes the world as perishable or consumable by 
the Atman. It may be said that the Atman is merely a 
* looker on’ and no eater, but the context of the passage 
in the Mundakopanisad shows by way of contrast, 
that the Atman, unlike the jiva, does not become subject 
to the effects of actions. The passage does not aim 
at denying the absorption of the world into the Brahman ; 
for like creation and subsistence, absorption too of 
the whole world into Brahman is declared by all the 
Vedanta-passages. "Therefore, the eater is Brahman alone. 


प्रकरणाच्च | १० 


[PraRaranat—owing to context ; ca.] 


AND ON ACCOUNT OF THE TOPIC UNDER DISCUSSION. 10 


The passage that the ' Atman is not born, that it 
does not die ° (Ka. 1, 2, 18), and the passage quoted in the 
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last Sutra indicating the knowledge of the Atman as 
exceedingly difficult to achieve, show it clearly that the 
topic under discussion is the Atman. 


& शुह्ाम्रविष्टाधिकरणम्‌ | (११-१२) 
शुहां प्रविष्टाबात्मानो हि तद्दशनात्‌ । ११ 


[Guha7:—into cave; pravistau who have entered; atmanaw 
—the two selves; hi-—for; tat; daríanat—being mentioned.] 


THE TWO WHO HAVE ENTERED INTO THE CAVE ARE 
ATMANS (THE JIVA AND THE ATMAN); FOR (THEIR BEING 


OF THE SAME NATURE) IS SEEN (BY NUMBER BEING 
MENTIONED). 11 


In the Kathavalli, we read that * these two who 
taste the fruit of truth, and reside in the world i.e. the body 
which they have acquired by good deeds, and who have 
entered the cave of the heart, the excellent seat of the 
Brahman, are like shade and light. This is what 
those who know the Brahman say, as also those 


house-holders who keep the five fires or those who are 
trnaciketa ° (1, 3, 1). 


The question that arises in this connection is whether 
these two are buddhi and jiva or the jiva and the highest 
Atman. As a matter of fact, both the alternatives are 
possible. "We read in an earlier passa ge (Ka. 1, 1, 20) 
that Naciketas asks Death to tell him by way of 
granting his third boon whether there is not such a being 
as jiva who is different from body, senses, mind and buddhi 
and who takes a new birth after death. This means that 
in the present passage too, buddhi and jiva are intended 
to be different and hence referred to as having entered 
into the cave. Or it may be that the two are the jiva 
and the highest Atman. Fora question regarding the high- 
est Atman also has been previously asked viz. to tell him 
that which is different from merit and demerit, effect 
and cause, and the pastand the future (Ka. 1, 2, 14). 
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Now someone may say that there is, as a matter of 
fact, no question or doubt to be solved , because there 
is no possibility of either of the two alternatives. In 
the first place, the attribute of ' drinking the trut 
(rtapana) or ‘tasting the fruit’ cannot be predicated 
of the non-intelligent buddhi, though it can be 
predicated of the jiva. The attribute however is stated 
to belong to both of them and not to one only. There- 
fore, the two beings who have entered into the cave 
cannot be buddhi and jiva. Secondly, they cannot be 
the individual soul and the Atman, for the latter is spoken 
of as merely a looker on and not as an eater (Mu. 3, 1, 1). 


The question or the doubt mentioned above can- 
not however be thus brushed aside. It does exist. For 
just as a group of people is spoken of as having taken an 
umbrella, even though only one of them has taken it, 
similarly the two are mentioned as ' drinking the truth ' 
even though one of them is actually doing so. The 
dual form of the verb drink’ (pibantau) meaning thereby 
that there are two beings who perform the act of drinking, 
can be explained as having reference to the jiva who 
actually tastes (drinks) the fruits of actions and to [évara 
who, in spite of his looking on merely without eating, 
is said to drink because he makes the jiva drink. The 
chief of the cooks, for instance, is said to cook even though 
he sits silent and makes his subordinate cook. Or 
the dual form of the verb may refer even to jiva and to 
the non-intelligent buddhi; for like a cook, the non-sentient 
fuel also is spoken of as cooking the food. Hence in 
the presence of both the alternatives, there is room 
for doubt. 


The purvapaksin is in favour of the first alternative ; 
the two agents referred to are the individual soul and the 
buddhi. The reasons he gives are : In the first place, 
it is the cave (whether we mean by it * body ° or * heart `) 
wherein they have entered. The cave being a small 
and a special place, it will be more appropriate to think 
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of finite agents as having made the entry than to think 
of the infinite and all-pervading Brahman. Secondly, 
the words ‘in the world of good deeds ° have definitely 
a reference to buddhi and jiva which are within the sphere 
of karma, but not to the highest Atman who does not grow 
larger by merit, nor does he become smaller by demerit 
(Br. 4, 4). 23, And thirdly, like shade and light, they 
are opposed to each other in being intelligent and non- 
intelligent. 


To this we reply that the mention of the number 
‘two’ makes us aware, in the first place, that the two 
beings must be of the same nature. And when one of 
them (as even the pürvapaksin says) is the jiva, then the 
other also must be an intelligent being; and so, it is no 
other than the highest Atman. A bull requires another 
bull as its companion, neither horse nor man. Buddhi 
and jiva being disparate in nature, the relation of the 
subordinate and the superior is merely external to them. 
Between the jiva and the Atman, on the other hand, 
there is the internal relation of intelligence. It is present 
in both and is indicated by ° rtapana.. That a special 
local position of the cave of the heart has been assigned 
to the omnipresent Brahman is also, in the second place, 
quite appropriate. It serves the purpose of meditation, 
co that we should have a clear vision of the Brahman. 
Sruti and Smriti, too, speak very often of the Atman 
as residing in the cave. For instance, The wise man 
leaves off both dejection and joy, when he comes to know 
the ancient Purusa hidden in the cave, etc.’ (Ka. 1, 2, 12) ; 
‘He who knows him hidden in the cave of the heart, 
in the highest ākāśa, experiences all bliss’ (Tai. 2, 1); 
‘Search for the Atman who has entered into the cave.’ 
Similarly, in the third place, though the attribute of existing 
in the sphere of the results of good deeds, i.e. of being em- 
bodied, belongs to the individual soul only and not to 
Brahman, yet it can be said to belong to the Brahman 
too in a figurative way, just asa group of men is described 
as one having an umbrella though only one of them has 
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it. And lastly, the jiva and the Brahman being also 
disparate in nature are appropriately described as shade 
and light. The jiva is subject to sarhsara on account 
of avidya, while: the Atman is not because it is real. 
Therefore, the two beings who have ‘entered into the 
cave ' are the individual soul and the highest Atman. 


विशषणाच्च । १२ 


[Vifesanat— because of distinctive qualities ; ca—and.] 


AND BECAUSE THE DISTINCTIVE QUALITIES (OF BOTH 
ARE MENTIONED, THOSE WHO HAVE ENTERED INTO THE 
CAVE ARE THE JIVA AND THE BRAHMAN). 12 


A subsequent passage of the  Kathakopanisad 
(1, 3, 3 and 9) speaks of the body as the chariot and the 
individual soul as the charioteer, who is making his journey 
through sarhsara to the final release. Another passage 
(1, 3, 9) speaks of the highest Atman as the place of Visnu, 
and as the destination of the journey. Similarly, in the 
passage already quoted (in the commentary of the previous 
Sūtra) the jiva and the Atman are distinguished as the 
meditator and the object of meditation. All this goes 
to show that the two beings who have got distinctive 
characteristics and who have ‘entered into the cave’ 
are the individual soul and the Atman. Besides, the 
general topic is of the highest Atman itself. And again, 
the reference in just the previous passage to theauthority 
of those who have realized the Brahman, proves that the 
subject-matter of discussion between these persons must be 
Brahman alone. So, when one of the two beings who have 
entered into the cave is the individual soul, the other 
must be no other than the highest Atman. 


By parity of reasoning, the passage from the Mundako- 
panisad also (3, 1, 1) speaks about the jiva and the 
Atman and not about two ordinary birds. ' The eating 
of the sweet fruit ' refers to the individual soul, and the 
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abstinence from eating and the intelligence required in 
mere looking on, refer to the highest Atman. In the 
subsequent mantra, again, the same difference is shown 
to exist between the two (Mu. 3, 1, 2). The individual 
soul is represented as mourning because he is infatuated 
by the wrong notion that he is impotent, while the Atman 
is represented as the object of meditation, which is said 
to be the cause of the removal of the grief of the jiva 
who meditates on it. 


A different interpretation of the passage from the 
Mundakopaniasd is also possible. The Paingi-rahasya 
Brahmana, for instance, discredits both the interpreta- 
tions of the pürvapaksin as well as of the siddhantin. 
The two birds do not stand either for buddhi and jiva 
on the one hand, or for jiva and Atman on the other. 
On the contrary, they stand for buddhi and the released 
soul. The being which eats the sweet fruit is the sattva 
or the internal organ by means of which a man dreams ; 
and the being which merely looks on without eating is 
the individual soul who, really speaking, is not the enjoyer, 
but is identical with Brahman. It is this meaning which 
is found to be correct even according to Sruti and Smrti ; 
e.g. ` That thou art ' (Cha. 6, 8, 7), “Know me also to 
be the Ksetrajna or the individual soul" (B. G. 13, 2): 
The attribute of being an enjoyer has been simply superim- 
posed upon buddhi, on account of want of discrimination 
on the part of the soul of the difference in nature between 
the two. Neither of them can be called an actor or en- 
joyer ; neither the non-intelligent buddhi, nor the 
non-modifiable individual soul. Besides being the product 
of avidya buddhi is all the more incapable of being an 
actor or enjoyer. And yet, it is in the sphere of avidya 
that dualism exists, and ‘one sees the other’ as elephants 
in a dream. But ‘ when all this becomes the Atman, 
how should one see the other ? ° (Br. 4, 5, 15) So this 
passage as well as the one from the Mundakopanisad 
tell us that for one who has realized the Brahman, there 


is an end to all the distinctions of the practical worldly 
life. 
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४ अंतरधिकरणम्‌ | (१३-१७) 
अंतर उपपत्तेः | १३ 


[Aztarap—Person within ; upapatteh—being available.] - 


THE PERSON WITHIN (THE EYE, IS BRAHMAN) ON 
ACCOUNT OF(THE CHARACTERISTICS OF BRAHMAN BEING 
AVAILABLE. 13 


A passage in the Chandogyopanisad states that 
‘the person seen in the eye is the Atman; that being is 
the fearless, the immortal, Brahman. If ghee or water 
is sprinkled over the eye it is wiped away along with 
the eyelid’ (4, 15, 1). 


According to pürvapaksa, the person in the eye. is the 
image of some person standing before the eye. Or it may be 
the individual soul ; for it is he who sees the forms of ob- 
jects through the instrument of the eye. Besides the word 
"atman ° in the passage indicates that it must be jiva. 
Or, again, it may mean the sun, the deity of the sense 
of sight which causes the eye to see, as is clear from: ' he 
(the sun-deity) resides in the eye, by means of his rays ' 
(Br. 5, 5, 2). Qualities like * immortality ° etc. which 
are mentioned in the passage may be attributed to the 
deities in the sense that they live far longer than men. 
The passage however does not refer to the omnipresent 
God, because a special place like the eye is mentioned 
as if it is the seat of God. 


To this we reply that the person in the eye must 
be the highest God ; for the word Atman, as it occurs 
in the Sruti ` That is the Atman,’* That thou art ° (Cha. 6, 
8, 7), refers primarily to God. Immortality and fearless- 
ness are repeatedly spoken of as his characteristics. The 
eye too is fittingly described as his residence ; for just 
as God is free from the stain of sin, even so the eye is not 
stained by water or ghee. Besides He alone is known as 
Sarhyadvama, that is, ‘one towards whom all (vama) fruits 
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of actions go. He is also called Vamani, and Bhamani, 
that is one who distributes the fruits to all, and shines 
in all worlds (Cha. 4, 15, 2). So it is that the person in 
the eye is God alone. 


स्थानादिव्यपदेशाच्च । १४ 


{Sthana-adi—place and other things ; vyapadefat—being 
mentioned; ca.] 


AND BECAUSE PLACE AND OTHER THINGS ARE MEN’ 
TIONED (THE EYE CAN BE THE PLACE OF Gop). 14 


It is no objection to say that the eye cannot bea fit 
place for the omnipresent Brahman to reside : for just 
as the omnipresent akaga can fill in the eye of a needle, 
even so the Brahman can resideintheeye. The objection 
could have carried some weight, if the eye alone were 
mentioned as the place of residence. The ‘ earth ° etc. 
are also mentioned as fit places. Besides not only place 
is mentioned, but forms and names also are mentioned 
as characteristics of Brahman which is, really speaking, 
devoid of names and forms. His name is said to be ` Ut ° 
and he is spoken of as possessing ' golden beard ' (Cha. 
1, 6, 7, 6). The ascription of a special place, name or 
form to the Nirguna Brahman is, as we have already 
seen, for the purpose of meditation. 


सुखाविशिष्टाभिधानादेब च । १५ 


{[Sukhavisistha—blissful;—abhidhanat being ‘mentioned ; 
eva; ca. | 


AND BECAUSE THE BLISSFUL (BRAHMAN WHICH HAS 
BEEN THE TOPIC UNDER DISCUSSION) ALONE IS MENTIONED 
(HERE, THE PERSON IN THE EYE IS BRAHMAN ONLY). 15 


As a matter of fact, there ought to be no dispute 
regarding the person in the eye being Brahman alone, 
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inasmuch as the same section of the Chandogyopanisad 
which deals in its latter part withthe person inthe eye, 
deals with the nature of Brahman and with the path 
of Brahman as told by the Guru, in its earlier or in- 
troductory part (4, 10, 5; 4, 14, 1; 4, 15, 1-2). On 
being told by the fires that * breath is Brahman,’ Upakosala, 
the disciple of Jabala, said that prana being great he could 
understand that it was Brahman, but could not under- 
stand how the sensuous pleasure and the elemental akaéga 
denoted by ‘Ka’ and ‘Kha’ respectively, were 
Brahman. To this the fires replied, * What is Ka is Kha, 
and what is Kha is Ka,’ meaning thereby that neither 
mere sensuous pleasure which is transitory and dependent 
upon sense-object contact, nor mere elemental akaéga 
which is non-sentient, is Brahman, but that a combination 
of Ka and Kha, one of them being substantive and the other 
adjective, is Brahman. In other words, that bliss which 
arises in the akaga of the heart, for instance, and which 
is not transitory and dependent on sensuous objects, 
is Brahman and is therefore the fit object of meditation. 
Thus it is that the blissful Brahman is introduced as the 
topic of discussion in the beginning of the section. After 
this Garhapatya and other fires tell their own glory and 
say, " This is knowledge regarding us, and this again 
is the knowledge of the Atman. As for the path, your 
teacher will guide you." This means that there is no 
room for introducing another topic. Add to this the 
words of the teacher, Jabala, * As water does not cling 
to the leaf of a lotus, so no sin will cling to him who knows 
it, which show that the person within the eye is the 
Brahman itself, possessing the qualities of Sarnyadvama 
and others. It is clear therefore from the context, as 
well as from the common characteristic of not being 
stained, that the person within the eye is Brahman. 


श्रुतोपानेषत्कगत्यामेथानाच्च । १६ 


[Sruta-upanisatka-gati—The path of one who has heard 
the Upanisads; abhidhanat—being mentioned ; ca—and.] 


—— — A. oA oo —— “>> ` 


° een ates ^ "o 2o t 


ADHYAYA I, PA. II, SU. 17 95 


AND BECAUSE THE (SAME) PATH BY WHICH ONE WHO 
HAS HEARD THE UPANISADS (GOES AFTER DEATH) IS 
MENTIONED (HERE ALSO, THE PERSON WITHIN THE EYE IS 
BRAHMAN). 16 


The Prasnopanisad (1, 10) describes the path of 
the gods: '' Those who seek the Atman by penance, 
celibacy, faith and knowledge go (after death) by the 
northern path to the sun. This is the abode of the pranas, 
the immortal fearless and the highest eup port of all, 
reaching which none returns.” The Bhagavadgita too says, 
‘Those who know the Brahman go to Brahman after 
their death by the path of fire, light, the bright fortnight 
and the six months, when the sun is on the north ' (8, 24). 
The same is the path of those, we are told, (Cha. 4, 
15, 5) who know the person in the eye: 'Let people 
perform obsequies for such a person or not; he first goes 
to the world of the fire, and thence to the sun, to the 
moon, and to the lightning. A celestial being leads 
him further by the path of gods to Brahman.” It therefore 
follows that the person in the eye is no other than the 
Brahman. 


अनवास्थितेरसंभवाच्च नेतरः । १७ 
[Anavasthiteh—being not permanent; asambhavat— 
being impossible ; ca ; na ; etarah—other.} 


(THE PERSON IN THE EYE IS) NO OTHER (THAN THE 
HIGHEST ATMAN), BECAUSE (ANY OTHER BEING) IS NOT 
PERMANENT AND BECAUSE (IT CANNOT POSSESS THE 
CHARACTERISTICS OF THE PERSON IN THE EYE.) 17 


If the person in the eye were only an image of some 
one else standing before the eye, then the devotion to it is 
merely impossible, because the image will last only so long 
as the object before the eye will last. The intention of 
the Sruti must be that the person in the eye is capable 
of being seen by the meditator, and as such must be 
located in his own eye, rather than in the eye of another. 
But on the supposition that the person is the reflected 
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image, we have to remain satisfied with one of the two 
absurd alternatives. Either the devotee has to meditate 
on the image of his own person reflected in the eyes of 
another (who must be available at any time), or he has 
to meditate on the image of another object reflected in 
his own eyes. Besides, as the Sruti tells us this image 
perishes along with the body (Cha. 8, 9, 1) in 
other words, it does not possess immortality, fearlessness, 
etc. which are the characteristics of the person in the eye. 


The jiva likewise cannot be the person in the eye. 
For it is vitally connected with the whole body and the 
sense-organs, and not merely with the eye. It may be 
suggested that this applies equally to the all-pervading 
Brahman, if it is taken as the person in the eye. But 
we have to remember that it is for the sake of meditation 
that Brahman is conceived as occupying a particular 
place like the eye or the heart. The jiva too, like the 
image, does not possess the qualities of immortality, fear- 
lessness etc. No doubt, the jiva is not different from 
the highest Atman, but so long as desires, works etc. 
are ascribed to it on account of avidya, it will continue 
to be mortal and be full of fear. And because it lacks 
the glory of God, it cannot possess the qualities of sarhya- 
dvama and others. 


The suggestion that the person in the eye may be 
the divinity in the sun appears plausible because the Sruti 
tells us that he resides in the eye by means of his rays 
(Br. 5, 5, 2). And yet he cannot be called Atman; 
rather he is un-atman because he shines by the lustre 
of the Atman. As Sruti speaks of his origin and dissolu- 
tion, he cannot be called immortal etc. The deathless- 
ness of the gods is only nominal ; only as compared with 
human life, they live longer. They derive their glory 
from the highest God, as is clear from : ‘Through fear 
of the Brahman, the wind blows, the sun shines, fire 
and Indra do their work, and Death runs ° to kill those 
whose life is to end (Tai. 2, 8). 
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Hence the person in the eye must be the highest 
God alone. And when it is said that he is “seen, it 
should be understood to mean that he is capable of being 
realized by those who rely on Sruti, and that it has the 
further motive of creating in the mind of the ignorant a 
desire to* see ' him. 


५ अंतयाम्याविकरणम्‌ (१८-२०) 


अंतयाम्यधिदेवादिषु तध्दमव्यपदेश्ञात्‌ | १८ 


{Antaryami—controller within; adhidaiva-adisu—in gods 
and others; tat-dharma-vyapadesat—his marks being 
mentioned. } 


THE CONTROLLER OF GODS AND OTHERS FROM WITHIN 
(Is THE ATMAN), FOR THE CHARACTERISTICS OF THAT 
(ATMAN) ARE MENTIONED. 18 


A passage from the Brhadaranyakopanisad tells us 
that the being who lives inside this and other worlds 
and in all beings, as well as inside the earth, the gods, the 
Veda, the sacrifice and the bodies of all, is immortal and 
the atman; the earth does not know him, though it is his 
body; he lives inside and controls all. (3,7, 1) Now who is 
this antaryamin? Is he the Atmanor some divinity, or a 
yogin endowed with powers, or a new being altogether ? 


The purvapaksin may hold that the antaryamin 
is a new being altogether, inasmuch as the name used for 
it is not familiar. But it serves no purpose to suppose 
the existence of a thing whose nature is not known at 
all. The word, however, is not absolutely unfamiliar, 
because it means ‘one who controls from within.’ It may 
mean, then, some deity ruling over the earth, etc.; for such 
a deity may have ‘ earth as its dwelling, fire as its sight, 


. and light as its mind, etc.’ (Br. 3, 9, 16); that is, it may be 


endowed with organs of action and so become capable 

of ruling. Or the being may be some yogin who is able 

to enter within all things on account of his supernatural 

powers. In no case, can the being be the highest Atman, 
V. 7 
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because the Atman is not endowed with body and sense” 
organs which are necessary for ruling. | 


To this we reply that the antaryamin must be the 
Atman ; for the quality of controlling all can belong to 
the Atman alone, who not only resides within all the 
created things including gods, earth, etc., but is the cause of 
them all. Immortality belongs to the Atman alone. The fact 
that the deity of earth does not know him, even though 
he is inside, shows that the Atman is different from the 
deity. The being is described in the passage as ° unseen ° 
and 'unheard,' indicating thereby that it is the Atman 
alone which is devoid of names and forms. Supposing 
that the body and senses are essential for the act of ruling, 
it is possible likewise to suppose that the Atman is, on 
account of avidya, related to the bodies and senses of 
those whom he wants to control and rule. As a matter 
of fact, by means of the unfathomable power of his maya, 
the Atman can control all things, even though he has no 
body. To suppose that the Atman may necessitate the 
existence of another being superior toit, and so on ad infi- 
nitum, is not relevant. For really speaking, there is no 
difference between the individual soul and the Atman. 
So the internal ruler is no other than the Atman. 


न च स्मार्तमतद्धमाभिलापात्‌ | १९ 


[Na— not ; ca—and ; Smartam—found in Smrti ; atat — 
contrary to it; dharma—attributes; abhilapat—not being 
mentioned. } 


NOR Is (PRADHANA) AS THOUGHT BY (THE SANKHYA) 
SMRTI (THE INTERNAL CONTROLLER); FOR CHARACTERISTICS 
NOT BELONGING TO (PRADHANA) ARE MENTIONED HERE. 19 


That pradhana is not the cause of the world has already 
bcen shown while dealing with Sütra 1, 1, 5. We deal with 
pradhana here again, because a follower of the Sankhya 
may say that as the qualities of ‘not being seen 
or being devoid of form etc.’ belong to pradhana as 
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well, the pradhana may be considered asthe antaryamin. 
As the Manu Smrti says the pradhana 'is not discovered 
by inference, nor is perceivable by the senses, but being 
unconscious lies spread in all directions, as if in sleep.' 
(1, 5). The attribute of being the controller may belong 
to it because it is the cause of all. 


To this we reply that this is not possible, because 
qualities not belonging to pradhana are mentioned as 
belonging to the Atman. The pradhana cannot be 
seen ; nor is it able to see because it is an unconscious 
element. On the other hand, in the conclucing sentence 
of the section dealing with the antaryamin, the Atman 
is characterized as ‘unseen but seeing, unheard but hearing’ 
unthought of but thinking, and unknown but knowing’ 
(Br. 3, 7, 23). Besides the word ' atman ° cannot be applied 
to the unconscious pradhana. 


The opponent may take a turn and say, if not 
pradhana, then let us suppose that the individual soul is 
the antaryamin ; it is conscious and is therefore the seer, 
the hearer and the thinker; it resides inside and therefore 
can be described as the Atman; it has to reap the fruits of 
its actions, if not in this life, in lives yet to come, and there- 
fore unlike body it must be considered as immortal; and. 
being the seer etc., it is natural to say that it is itself unseen 
The Sruti too tells us, ‘you will not beable to see the seer 
of the sight’ (Br. 3, 4, 2). Lastly, being inside and having 
got to taste the fruits of actions, it possesses naturally 
the quality of controlling the body and the senses. For 
all these reasons, the opponent may hold that the indivi- 
dual soul is the antaryamin. 


The following Sutra comes as a reply to this. 


शारीरश्रोभये 5पि हि भेदेनेनमधीयते । २० 


[Sarirah—the embodied soul; ca—and ; ubhaye—in both; 
api—even ; hi—for ; bhedena—as different ; enazh—this ; 
adhiyate—is studied.] 
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THE EMBODIED SOUL TOO (CANNOT BE THE ANTARYA- 
MIN); FOR IN BOTH (THE VEDIC BRANCHES OF STUDY), IT 
IS LEARNT AS DIFFERENT (FROM THE ANTARYAMIN). 20 


The qualities of seeing, thinking etc. may belong to 
the individual soul; yet like the akasa confined in a jar, it is 
limited on account of the upadhis like the body and the 
senses. It cannot therefore dwell inside the earth and 
the several worlds, and control them from within. The 
Kanvas and the Madhyandinas, moreover, make the dis- 
tinction between the individual soul and the antaryamin, 
and speak as much of the former as of the earth and other 
things as being worthy to be controlled by the latter. 
They are the dwelling places of the antaryamin. The 
Kanvas say, “he resides in the vijnana;’ and the 
Madhyandinas say ‘he resides in the ātman ° (Br. 3, 7, 
22) ; and the words, ‘vijnana*and 'atman'' stand for 
§arira and the embodied soul respectively. 


The objection that may arise here is that there would 
be two seers in one body ; one the embodied soul and the 
other, the God as the antaryamin. Sruti itself is against 
this possibility, * There is no other seer but he,’ (Br. 3, 7, 
23). It denies the existence of any other seer, hearer etc., 
except the one antaryamin under discussion. 


In reply to this we say that what appears as a differ- 
ence between the two seers, the sarira, and the antaryamin 
does not exist as a matter of fact. Itarises on account 
of upadhis of body, senses etc., the effect of avidya. There 
is only one Atman, the experience of which can be had 
in the form, ‘I am.’ Anything else which is not the 
content of this experience is un-atman. But owing 
to upadhis, the one Atman is treated in practical life as 
if it were two, just as the one akaéa is considered as two 
(mahakaga and ghataka$a) on account of the upadhi of a 
jar. So, it is on account of the upadhis of avidya which 
create an interest in the practical world that Sruti makes 
the distinction between the knower and the known, the 
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injunctions and the prohibitions, and the means of know- 
ledge like perception and experience of sarhasara. Or 
as &uti puts it, it is in order to explain the practical world 
of avidya, ‘ that there is the appearance of duality, and 
that one sees another ; but when the practical world 
vanishes before vidya, when all this becomes the Atman 
to him, then who should see whom ?' (Br. 2, 4, 14, and 
4, 5, 15). Hence too, on account of the distinctions 
of avidya, there exists a controller as different from the 
controlled; otherwise there exists only one supreme Atman. 


६ अइइयत्वाधिकरणम्‌ | (२१-२३) 
अडइड्यत्वादिगुणको धर्माक्ते: । २१ 


{AdrSyatvadi-gunakah—one who possesses invisibility and 
other qualities; dharmokteh—qucalities being mentioned. 


THAT WHICH POSSESSES THE QUALITIES OF INVISIBILI- 
TY AND OTHERS (Is BRAHMAN) ON ACCOUNT OF 
CHARACTERISTICS (PECULIAR TO IT) BEING MENTIONED 
(ALONG WITH INVISIBILITY). 21 


A passage in the Mundakopanisad tells us that ‘the 
higher knowledge is that by which the Immutable is 
realized ; that which is invisible, which cannot be seized, 
which has neither origin nor qualities, which has neither 
eyes nor ears, nor hands nor feet, which is everlasting and 
yet manifold, which is all-pervading, subtle, imperishable 
and which is regarded by the wise as “ Bhutayoni, ° 
the source of all’ (1, 1, 5 ; 6). 


Now the qualities like invisibility being common, 
a doubt arises as to whether the Bhutayoni means the 
Brahman or the pradhana or the embodied soul. According 
to pürvapaksa, it must be the non-intelligent pradhana, 
because in the passage subsequent to the one quoted above, 
it has been compared with non-intelligent things ; e.g. 
* just as a spider creates and takes back the threads, or 
just as the herbs grow on the earth, or hairs arise from the 
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body of a living man, even so the world arises from the 
Immutable’ (Mu. 1, 1, 7). One need not say in this 
connection that the spider and the man are instances of 
inteligent beings, for it is impossible that the threads 
and the hairs will be produced without the non-intelligent 
bodies. The bodies may be governed by intelligence, 
but itis out of the bodies that the hairs and threads 
are produced. Similarly, the world must have been 
produced by the non-intelligent pradhana, even though 
it may be guided by the intelligent Purusa. Besides, 
not only qualities like invisibility are found to belong 
to pradhana, but there is also no mention of a quality 
which does not belong to it. Qualities like * knowing 
all,’ ‘perceiving all,’ which are mentioned in the concluding 
portion (Mu. 1, 1, 9), may however be pointed out as 
contrary to the nature of pradhana; but it must be remem- 
bered that the earlier reference to the Immutable as 
invisible (1, 1, 5-6) is different from the reference to 
that which is higher than the Immutable (Mu. 2, 1, 2). 
Now that which is ‘ higher ° may be “all-knowing ° and 
‘all-perceiving’; but that which is Immutable or the 
Bhütayoni must be pradhana. Or if the word ° yoni’ 
were to mean tbe efficient cause, then Bhütayoni may 
mean even the embodied soul ; for by resorting to merits 
and demerits the jiva too can be called the cause of the 
origin of things. 


To this we reply that the Bhütayoni is the highest 
God only. For omniscience can neither belong to the non- 
intelligent pradhana nor to the embodied soul which is limi- 
ted. Besides, the same Immutable Bhütayoni, which is first 
said to be the original cause of all created things (1, 1, 7), 
is further spoken of as omniscient and as thecause of the 
created things. ‘From him, who is omniscient and whose 
penance consists of knowledge, comes forth this Brahman 
in theform of subtle elements, the gross elements possessing 
names and forms, and food such as barley and wheat' 
(1,1, 9). From the identity of reference, we believe 
that the same immutable Bhütayoni is omniscient also, 
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and is therefore Brahman; it is neither pradhanan nor jiva. 
Nor again in the passage (Mu. 2, 1, 2) which refers to 'that 
which is higher than the high Immutable,’ is there any- 
thing meant except the immutable, intelligent Bhutayoni 
under discussion. For prior to this passage, there is another 
passage from the same Upanisad (1, 2, 13) which recom- 
mends the Guru to impart the Brahma-vidya to his disciple, 
so that the latter may realize that truthful, immutable 
being. As to why the word * Immutable’ has been 
used in the ablative, and as to what the ‘higher than 
the high immutable’ may mean, we shall make it clear 
when we deal with the next Sutra. 


We reach the same conclusion in another way. 
The Mundakopanisad begins with the topic of Brahma- 
vidya by telling us (1, 1, 1) that it was first imparted by 
the Creator to his eldest son Atharva. It is said 
to be both the foundation and the culmination of 
all other vidyas ; for it being known, everything else 
becomes known. (1, 1, 3). It differs in kind from all other 
types of knowledge, such as the knowledge of the Vedas, 
grammar etc. It is therefore known as para_ vidya, 
due to which the Immutable being or the Brahman is 
known (1, 1, 5), as distinguished from the apara which 
is only a preliminary to the para. The one leads to bliss, 
the other to mere worldly prosperity. Fools alone may 
consider the apara or the lower vidya as the Summum 
Bonum, and so become subject to old age and death 
over and over again. Unless one considers the ' boats 
of sacrifices, and the eighteen' Brahmins required fora 
sacrifice, as frail’ means, unless one turns away with 
disgust from the lower knowledge which, by contrast 
only brings out the glory of the higher, and is convinced 
that the eternal Atman cannot be achieved by means of 
transitory actions, one does not become fit to receive the 
higher knowledge. But oncehe knows the futility of the 
lower knowledge and of actions, he should with humility 


1 The eighteen Brahmins include the sixteen priests required for any sacrifice 
and the sacrificer and his wife. 
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and with fuel in hand, surrender himself unto the Guru 
or the Spiritual Teacher who is not only learned but 
also steadfast in the realization of Brahman (1, 2, 7; 1, 
2:512)! 


All this points out that the Immutable source of all, 
or the Bhütayoni is Brahman alone. If this were not so, 
the knowledge of Brahman would not be considered as para 
vidya. And if Bhütayoni is to be understood as pradhana, 
there would result a third kind of pradhana-vidya besides 
the two mentioned in the Upanisad. At best, the know- 
ledge of pradhana will lead to the knowledge of its non- 
sentient effects viz. the things of enjoyment, but not of 
the conscious individual souls; and the knowledge of the 
souls will not likewise lead to the knowledge of things. 
In other words, the knowledge of pradhana or jiva will 
not give rise to the knowledge of everything else, as it 
happens in the case of the knowledge of the Brahman. And 
above all, the knowledge of pradhana has never been 
acknowledged by anyone as leading to moksa. 


Lastly, the argument that Bhutayoni must be non- 
intelligent because things compared to it, by way of 
illustration, are non-intelligent, is not sound. For there 
is no such rule like this. Even on the Sankhya theory, 
the pradhana is not considered as gross in nature , because 
in the example taken for comparison the earth is a gross 
element. For all these reasons, the source of all or the 
Bhütayoni which possesses the qualities of invisibility 
etc. is the highest God. | 


विञ्चषणमेदव्यपदेशाभ्यां च नेतरो | २२ 


[Vifesana—qualities; bheda—difference; vya bpade$abhyarh— 
the two being mentioned ; na—not ; itarau—the two others.] 


(BHUTAYONI DOES) NOT (MEAN) THE TWO OTHERS 
(i.e. THE INDIVIDUAL SOUL AND THE PRADHANA); FOR 
SPECIFIC QUALITIES AND DIFFERENCE ARE MENTIONED. 22 
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The aupanisadic person who is the same as Bhutayoni, 
is described as ‘ effulgent, bodiless, the same inside and 
outside, unproduced, without mind or prana and pure’ 
(Mu. 2, 1, 2. The individual soul, on the other hand, 
which wrongly considers itself as being limited by name 
and form, cannot possess the attributes of effulgence etc., 
and is therefore, different from the Bhütayoni. Similarly, 
the same passage which mentions the highest Atman 
as ' higher than the high Immutable ' distinguishes the 
pradhana from the Bhütayoni. The word ' Immutable’ 
(aksara) means here the unmanifest potential source of 
names and forms, the support of the subtle five elements, 
that which is lodged in God and forms his upadhi, and 
which transcends all other effects but is not itselfan effect. 
The intention of the Sūtra is not toadmit the independent 
existence of pradhana, so that we may first say that the 
aksara and pradhana are one and the same thing, and then 
distinguish the pradhana from the Atman. The intention 
is rather to distinguish the Atman as transcending the 
aksara or the immutable. If at all the pradhana is to 
be assumed, then we have no objection to its being as- 
sumed in such a way as will not contradict the Sruti 
i.e. in the way in which the aksara has been defined above. 
Then, too, as said above, the Bhütayoni is cifferent from 
the pradhana, and is nothing else but God. 


And for what reason, again, does Bhutayoni mean 
God? This is told in the following Sutra. : 


ख्पापन्यासाच | २२ 
[Rupa—form ; upanyasat—being mentioned; ca—and.] 
AND BECAUSE ITS FORM IS MENTIONED, 23 


In the passages which follow the mention of the 
Being which is higher than the aksara, there is first the 
description of the creation of all things from prana. Then 
comes a statement of the form of this very Bhutayoni 
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as: “Fire is his head ; the sun and the moon, his eyes ; 
quarters, his ears ; the Vedas, his speech ; the universe, 
his heart ; the wind, his breath ; the earth, his feet ; 
he is verily the inner Atman of all ' (Mu. 2, 1, 3, 4). In 
view of the entire.context, it is proper to hold that this 
form belongs to God alone, and not to the jiva who is 
of a limited power, or to pradhana which cannot be the 
atman of all This bodily form, however, instead of 
contradicting the quality of invisibility, is intended to 
show that the Bhütayoni is the inner Atman of all. For 
does not a person who has realized the Brahman sing 
the sàman ‘ Iam the food, Iam the eater of food’ (Tai. 3, 
10, 6), only to indicate that the Brahman is the Atman 
of all, even though he has no desire to eat the food himself? 

Some others say in this connection that the passage 
quoted in the beginning (2, 1, 4) does not refer to the 
source of all beings but refers to creation, the inner self 
of which is not the. Atman but the Hiranygarbha or 
Prajapati. For in the passage 2, 1, 3. andagain from 2, 1, 5 
to 2, 1, 9, are mentioned only the things that are created 
such as, prana, mind, senses, the five elements, herbs, 
and juices. It seems improbable that, all of a sudden, 
in the midst of the two passages (2, 1, 3 and 2, 1, 5), 
there should be a reference to Bhütayoni, as the Atman 
ofall. Soin the intervening passage too (2, 1, 4), it seems 
reasonable to hold that a being born from the ultimate 
source of all, and not the source itself, i.e. the Bhutayoni 
or Brahman is mentioned. That being must be the 
Prajapati or the Sutratma, about whose birth we get 
reference in Rgveda and other places: ° Hiranyagarbha 
was (born) in the beginning, as the first lord of the beings 
with the three worlds as his body; he made the earth 
and the sky ; him alone as God, we worship by offering 
oblations ' (Rg. 10, 121, 1). Being the first-born Person 
with body, he too may be called the internal atman of 
allother created beings, in the sense, that he lives in the 
form of the thread of prana (Sütratma) in all beings 
(Br. 3, 9, 9 ; and Mu. 2, 1, 4). The reference to Bhuta” 
yoni or the Atman, therefore, as the source of all comes 


ADHYAYA I, PA, II, SU. 24 107 


in the end after the description of the whole of creation. 
In 2, 1, 10, for instance, he is described as the Purusa, 
who is all this universe, including karma, penance etc. 


; वेश्वानराधिक्करणम्‌ । (२४-३२) 
वेश्वानरः साधारणशब्दविशेषात्‌ । २४ 


[Vaifvanarah; sadharana—ordinary ; $abda— word ; vifesat 
—owing to qualification.] 


V AISVANARA IS (THE HIGHEST ATMAN) ON ACCOUNT 
OF A SPECIFIC QUALITY BELONGING TO (TWO) ORDINARY 
WORDS (viz. VAISVANARA AND SELF). 24 


The Chandogyopanisad tells us that six brahmins 
approached the king, Asvapati Kekaya, in order to learn 
from him the nature of Vaigvanara atman ; and on being 
asked as to what beings they worshipped, they said turn 
by turn, that the heaven, the sun, the wind, the akaéga, 
the water and the earth respectively were the objects 
which they  worshipped. Hearing this the king re- 
plied that these constitute respectively the head, the eye, 
the prana, the mid-portion of the body, the bladder, and 
the feet of the Vaigvanara; for they indicate the lustre, 
the forms, the motion, the space, and the wealth, which 
are in the Vaigvanara. Besides, his chest is the alter; 
hairs, the grass on the altar; and his heart, mind and mouth 
the three fires, Garhapatya, Anvaharya and Ahavaniya, 
respectively. The king then deprecated their mode of 
worshipping the Vai$vanara Atman in parts, and advoca- 
ted the contemplation on it, as measured by a span, so 
that the devotee would be the eater of food in all 
the worlds and beings (5, 11, to 5, 18). 


Now both the words in ' Vaiávanara-atman ` are 
ambiguous. The word ' Vai$vanara may mean * the 
abdominal fire,’ ‘the elemental fire ° or “the Fire-divinity’, 
and the word 'àtman ° may mean the individual soul or 
God. Which of these five meanings, then, are we to have 
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by ‘VaiSvanara-atman’? According to purpavaksa we 
may mean by it, in the first place, the abdominal fire 
or * the fire inside the human body, by means of which 
the food is digested’ (Br. 5, 9). Or secondly, it may 
mean the ordinary fire, ‘as a sign of the day, i.e. the suu 
which the gods made for the world’ (Rg. 10, 88, 12). 
Or thirdly, as the passage “May the god VaiSvanara, 
the king of worlds, favour us with pleasureand prosperity’ 
(Rg. 1, 98, 1) shows, we may take it to mean a divinity. 
With reference to the word atman which is used along 
with Vaigvanara, it may mean the individual soul. The 
proximity of the abdominal fire, and measurement by a 
a span, indicate that it must be the embodied soul. 
But on no account, would Vaigvanara mean the highest 


God. 


To this we reply that because the heaven, the sun 
etc. are the head, the eye, etc., the Vais$vanara must be the 
God or the atman of the worlds, though he is described 
thus for the purpose of meditation. This is the distinc 
tive meaning of the ' Vaigvanara-atman,’ over and above 
the meanings put forth by the pürvapaksa. As the 
cause of all, God possesses within him all the stages of 
all the effects ; and so the description of the several worlds 
and beings as the limbs of God is adequate. The state- 
ment regarding the result of meditation on the Vaisvanara, 
viz. ‘He eats the food in all worlds, beings and selfs,’ 
has meaning only with reference to God. Similarly, the 
statement, ‘all his sins are burnt etc.’ (Cha. 5, 24, 3), re- 
garding one who meditates on the Vaisvanara and knows 
him, shows that Vaigvanara is nothing else but God. 
To add to this, the topic of the passage under discussion 
is the nature of the Atman or Brahman. For all these 
reasons, Vaigavanara means Brahman. 


स्मर्यमाणमनुसानं स्यादिति | २५ 


[Smaryamanark—3what is told in smrti; anumanarh — 
inference ; syad—may be ; iti— because. ]} 
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BECAUSE (FROM) WHAT IS TOLD IN SMRTI, THE INFE- 
RENCE MAY BE (TO WHAT IS TOLD. IN SRUTI, VIZ, THAT 
THE V AISVANARA IS THE HIGHEST GOD). 25 


A. verse from the Santiparva describes the highest 
God as 'the atman of the worlds, and as one whose mouth 
is fire, whose head is the heaven, whose naval is the 3175853, 
and whose feet, eyesand ears are the earth, the sun and the 
quarters’ respectively (M. Bha. 47, 68). This Smrti 
enables us to infer a Sruti corresponding and prior to it 
as its authority, because the Smrti has in it the presence 
of the sign viz.' the heaven as head, and fire as mouth' 
etc., which is also present in the Vaigvanara Sruti of 
the Chandogyopanisad. Even taking for granted that 
Smrti passages are sometimes given to eulogise, we say 
that such a grand eulogy cannot be without the sanction 
of a prior Sruti. Vaiávanara, therefore, is the highest God. 


शब्दादिभ्यो ऽन्तः प्रतिष्ठानाच्च नेति चेन्न तथादृष्टयुपेदशादसभवात्‌ 
पुरुषमपि चेनमधीयते । २६ 


[SabdadibhyaA— because of word and others; antah—inside; 

pratisthanat—on account of presence ; ca—and ; na—not ; 

iti—so ; cet—if ; na; tatha—like that; drsti-upadesat— 

being recommended to behold; asambhavat—not being 

possible ; burugazi— person ; abi—also ; ca; enazi—him ; 
adhiyate—is studied.] 


Ir IT Is SAID (THAT V AISVANARA IS NOT THE ATMAN) 
ON ACCOUNT OF THE WORDS ETC. (HAVING A DIFFER- 
ENT MEANING) AND ON ACCOUNT OF THE RESIDING WITH- 
IN (OF FIRE), (WE REPLY THAT IT IS) NOT SO; BECAUSE IT 
IS THUS RECOMMENDED TO BEHOLD (FIRE AS Gob), 
ALSO BECAUSE IT IS IMPOSSIBLE (TO THINK OF HEAVEN AS 
HEAD OF FIRE); AND BECAUSE HE (THE VAISVANARA) IS 
REFERRED TO AS PURUSA (BY VAJASANEYINS). 26 


Vaigvanara cannot be the highest God, because 
ordinarily the word Vai$vanara means fire. In Šatapatha 
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Brahmana (10, 6,1, 11) the word Agni is affixed to 
Vai$vanara and there it means fire residing within man. In 
the Chandogyopanisad (5, 18, 2), again, the three fires 
are mentioned as the heart, the mind and the mouth of 
Vaigvanara; and in the same Upanisad (5,19,1) it is men’ 
tioned as the place where oblations of food to prana are 
to be offered. For all these reasons Vaigvanara is to be 
understood as abdominal fire. Or in view of the qualifi 
cations, “heaven as the head etc.’ (Cha. 5, 18, 2), 
Vaiévanara may be taken to mean elemental fire. This 
is clear also from the mantra, ‘The sun who has by his 
light covered both the earth and the heaven and the 
intervening space, is fit for being meditated’ (Rg. Sarh. 
10, 88, 3). Or again, the heaven etc. may be the limbs of 
the powerful Fire-deity, if not of the elemental fire. 


All these arguments are incorrect, we say in reply. 
For what is recommended here is that the abdominal fire 
itself should be meditated upon as a symbol of the highest 
God, just as the mind is recommended for being meditated 
upon as the symbolof Brahman (Cha. 3,18,1,). Or, 
what is recommended here is the meditation of the highest 
God as qualified by the abdominal fire, just as God is 
recommended to be meditated as qualifed by the upadhis 
of mind, prana and light (Cha. 3,14,2). Had there 
been no intention of the Sruti to refer to the highest God, 
and had the aim been merely to point to the abdominal 
fire, there would have been no specific references to 
‘lustrous heaven as the head’ etc. in the passages quoted 
above. This applies equally, as we shall see while 
dealing with the next Sūtra, when the Vaiávanara is 
interpreted as meaning the elemental fire or the deity ot 
fire. The abdominal fire can be said to be within man, 
and not as the same as man or Purusa. The Vajasanyins 
however say that Vaiévanara is Purusa, and that one who 
knows him as residing inside eats the food in all places. 
(Sata. Bra. 10, 6, 1, 11). So the highest God alone can be 
the Purusa as well as be inside the body of man. 
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There are some who read the last portion of the Sutra, 
not as * Vaigvanara is the Purusa,’ but is 'like Puruga.' 
Then the likeness of the Vaigvanara or the highest God, 
with Purusa will be explained thus. With reference to 
the external world, it can be said that the heaven is his 
head, and the earth is his feet ; while with reference to 
man, he will be said to be located, as if between the chin 
and the head of the devotee. 


अत एव न देवता भूतं च । २७ 


[Ata&—hence ; eva—also ; na—not ; devata—deity ; bhu- 
tarh—element ; ca—and.] 


For THE SAME REASON (THE VAISVANARA) IS NEI- 
THER THE DEITY (OF FIRE) NOR (THE ELEMENTAL) FIRE. 27 


The elemental fire which gives only heat and light 
cannot be supposed to have the heaven as its head, etc. 
The fire-deity too cannot have them asits limbs, because it 
has not produced the heavenetc. This power of produc- 
tion is derived from God. So it will be more appropriate 
to call the heaven and the like as the head etc. of God, 
rather than of the fire-deity. Besides, the word atman 
in the * Vaigvanara-atman ` (as seen before) is thoroughly 
inapplicable to abdominal fire, the elemental fire and the 
fire-deity. 


साक्षादप्यावैरोध जेमिनिः | २८ 


[Saksad—directly ; api—even ; avirodharh— without con- 
tradiction ; Jaimini.] 


No CONTRADICTION, SAYS JAIMINI, EVEN IF (THE 
HIGHEST Gop Is TAKEN AS THE OBJECT OF WORSHIP) 
DIRECTLY. 28 


According to Jaimini there will be no logical flaw 
if, instead of taking Vaisvanara as the symbol or upadhi 
of God, we mean by it God himself, and so worship him 
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directly rather than worship him as a symbol or as limited 
by upadhis. The possible objections against this view 
are (as already considered under Sutra 26): That the 
words Vaigvanara and fire have different meanings, and 
that the Vaigvanara resides inside the man, and that 
these suggest that Vaiśvānara means the abdominal 
fire. Apart from the refutation we have done while 
dealing with Sūtra 26, Jaimini says that the passage from 
the Satapatha Brahmana (10, 6, 1, 11) does not at all refer 
to the inner residence of the abdominal fire because it is 
not the topic of discussion and contains no word which 
is a synonym for that particular fire. On the contrary, it 
refers to the supposed similarity of the highest God to man, 
and to his existence inside man, that is, on the portion 
of human body viz. the portion from forehead to chin. 
What is ‘on’ and * of ° the body can be said to be ' inside, 
because it isa part or a limb of the whole ; just as a branch 
of a tree can be said to be within the tree. Or, the passage 
may be said to refer to both the saguna and the nirguna 
aspects of the Atman ; saguna, so far as he is said to be 
like man', on account of his adhidaivika and adhyatmika 
similarity from head to feet to the external world and to 
man, and nirguna so far as he is a mere onlooker, and so 
residing within all, without being affected by the upadh:s. 
In keeping with this interpretation, the word * Vaigvanara, 
can be explained to denote the highest Atman, thus : 
(1) Vigva—all, and Nara—jiva ; so Vi$vanara means ° one 
who is the atman of all things including the souls ; or, 
(2) Vis$va-all modifications, and Nara-creator; so it means 
the cause of all; or again, (3) One ruler whose subjects are 
the souls. Thus the word Vigvanara, which is the same 
as Vai$vanara means the highest Atman, the cause, the 
ruler and the internal self of all. The word ' Agni’ 
too means the highest Atman ; Ag— towards the agra’ 
i.e. towards the end or fruits of actions, and Ni—to 
lead; so it indicaes 'one who makes the souls approach the 
fruits of their actions.’ In other words, Agni or Agrani 
(one who is the leader) means Atman. Similarly, the 
idea of the three fires in the heart, the mind and the mouth, 
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and the offering of food as oblations appear to be adequate 
if Vaiévanara is to mean Atman alone. 


If Vai$vanara is to mean God how is it possible to 
measure him by a span? The Sütrakara answers : 


अभिव्यक्तेरित्याइमरथ्य! | २९ 


[Abhivyakte&—because of manifestation; iti—that; a$ma- 
vathyaA.] 


ASMARATHYA SAYS (THAT GOD Is SAID TO BE MEASUR” 
ED BYASPAN) BECAUSE OF (HIS) MANIFESTATION (TO DE- 
VOTEEZS). 29 


God transcends all measurements, no doubt ; yet he 
shows his grace to his devotees and manifests before them 
in a form which may be a span in length. 


AJER: | ३० 


[Anusmrtep—on account of meditation ; BadariA.] 


As BADARI SAYS (GOD Is SAID TO BE MEASURED BY A 
SPAN) ON ACCOUNT OF MEDITATION (ON HIM). 30 


Just as the corn of barley which has its own size, 
is said to measure a ‘prastha’ (two pounds), because that 
particular measure is used, even so God, who is beyond 
measure, is said to be measured by a span. For he is medi- 
tated upon by devotees in their heart, which is measured 
by a span. Or, God is said to be a sp an in length, 
because the motive may be that he should be meditated 
upon, as if he has a form which is measurable by a span. 


संपत्तरिति जैमिनिस्तथाहि raf | २१ 


[Sam patteh—supposition ; JaiminiA ; tatha-hi—the same; 
darfayati—tells.] 
vs 
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ACCORDING TO JAIMINI, (GOD Is SAID TO BE A SPAN 
IN LENGTH) ON ACCOUNT OF MENTAL SUPPOSITION ; (SRUTI 
TOO) TELLS THE SAME. 31 


In the Vajasaneyi Brahmana where the same topic 
is being discussed, the various adhidaivika members of the 
Vaigvanara, such as the heaven and earth, are identified 
with the adhyatmika members such as the forehead and 
eye of the human body, and the meditation of God is 
being recommended on the portion of the human body 
which measures a span, and which is between the forehead 
and the chin. ‘ The highest God was thus obtained 
by the several gods,’ we are told, * because they meditated 
upon him as if he was of the measure of a span.” And 
we are told how the King Ashvapati too said to his dis- 
ciples that * he would show unto them how the Vai§vanara 
had that measure, and then, pointing by his finger succes- 
sively to his forehead, eyes, nose, space, saliva within 
the mouth and to the chin, he said that they were 
respectively the heaven, the sun, the wind, the akasa, 
the wealth or water in the bladder and the feet of the 
Vaigvanara. All this account goes to show that the 
Vaiévanara-vidya of the Vajasneyi-brahmana (Sat. Bra. 
10, 6, 1, 11) is the same as that of the Chandogyopanisad 
(5, 11, to 5, 18), in spite of the minor differences between 
the two. The heaven and the sun are spoken of in the 
one as ‘standing above,’ and as ‘possessing light,’ while 
they are spoken in the other as * possessing light ' and as 
having ‘infinite forms’. Both the texts make the identi- 
cal use of the expression ‘measured by a span’. So, as 
Jaimini says, it is appropriate to call the highest God as 
‘Pradegamatra °, because Sruti wishes Him to be so 
imagined for the purpose of devotion. 


AAA चनमास्मन्‌ | ३२ 


[Amananti—they think ; ca—and ; enaji—him ; asmin— 
in him.] 


L 101101 8 81 fi i| 
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MOREOVER (THE JABALAS) THINK THAT HE (i. €. THE 
HIGHEST GOD LIVES) IN IT (i. e. THE SPACE BETWEEN THE 
FOREHEAD AND THE CHIN). 32 


The infinite, unmanifest Atman, says Yajnavalkya, 
resides in the souls which are not released ; and he says 
to Atri that the place of the soul is between the Nasi 
(nose) and the Varana (eyebrow) ; for it is the Varana 
and the Nasi which ward off and destroy the sins of the 
senses. It is this place which is the juncture of the 
heaven (head) and the earth (chin), and a contemplation 
on which, as if on God, destroys the sins. So what Sruti 
speaks of God, viz. as pradesamatra is quite appropriate. 


God is also known as abhivimana, because, he is 
known as the subject of every individual soul; or because, 
being everywhere, he transcends all measurement; 
or because he is the creator of all. From all this, it follows 
that Vaigvanara is the highest God. 


ADHYAYA FIRST 
PADA THIRD 


१ ्युभ्वाद्यधिकरणस्‌ (१-७) 
युभ्वाद्यायतन स्वशब्दात्‌। १ 


[Dyu—(heaven); bhu—(earth); adi—beginning with; aya- 
tamam—abode; sva-Sabdat—on account of the word ‘sva’ 


(self). } 


THE SUPPORT OF THE HEAVEN, EARTH ETC. (IS 
BRAHMAN), BECAUSE THE WORD 'sVA' (i.e. ATMAN HAS 
BEEN MENTIONED). 1 


The Mundakopanisad (2, 2, 5) speaks of the being 
‘in whom the heaven, the earth and the akasa, as well as 
the mind and praga are woven ' and asks us ' to know 
that Atman alone, and to leave off all other talking ; 
for he is the bridge leading to Immortality.’ 


According to pürvapaksa, the being or the support 
referred to in the passage must be different from the 
Brahman. For the word ° bridge ° reminds us that there 
is another bank towards which it leads; Brahman, on the 
other hand, being eternal and all-pervading * is without 
end and has no other bank’ (Br. 2, 4 12). It can be 
said that pradhana, as told by Smrti, is the Supp ort, 
because it is the cause of all. Or, it may be the wind; for 
the wind is said ‘to be the thread on which all these 
worlds and beings are strung together’ (Br. 3, 7, 2). Or, 
again, inasmuch as the word 'atman' is used with reference 
to the support, it may be the individual soul. For though 
it is finite, it can be said to be the support of the objects 
of experience, on account of its being the author of actions. 
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To this we reply. The use of the word ‘ atman ° 
on account of its pervasive and sentient character, is 
adequate only with reference to Brahman, and not to 
the non-intelligent pradhana or the finite soul. Corres” 
ponding to this word “atman ° of the Mundaka, Brahman 
is designated by the word ‘Sat’ in the Chandogyo- 
panisad ; * All these creatures have their root in the 
Sat, their residence in Sat, and their support in Sat’ (6, 
8,4). Again, in the passages preceding (2, 1,10) and foll- 
owing (2, 2,11) the passage from Mundaka quoted in the 
beginning (2, 2, 5), Brahman alone is mentioned by various 
terms such as * Purusa,’ * penance,’ 'para °, * immortal,’ 
and others. ' The Purusa is all this, sacrifice, penance, 
Brahman, the highest and the immortal;’ ‘That immortal 
Brahman is before and behind, to the right and to the left.” 


It is likely that one may think at this point that the 
support will make us aware also of other things which have 
this support, and that the expression * Brahman is all this’ 
implies that Brahman is manifold in nature, just asa tree, 
in spite of its unity, consists of different parts such as 
branches, stem and roots. In other wor i there may 
arise a dualistic concéption of the world and the Brahman 
as separate from each other ; Brahman considered as the 
substantive and the world as adjectival. It is therefore 
in order to ward off this suggestion that, in the passage 
under discussion, we are told to know “him as the support 
or as the one Atman only. The Atman is not to be 
considered as many and as qualifed by this world of 
manifold effects; rather itis to be known as one homogene- 
ous substance or support after removing from the mind 
the false knowledge of this worldly existence. If one 
is asked to bring the seat on which Devadatta is seated; 
he brings the seat and not the man. So the passages * Know 
him alone as the Atman,’ * Brahman alone is all this,’ 
‘The Atman is, like a piece of salt altogether, both 
inside and outside, full of knowledge ° (Br. 4, 5, 13), all 
aim at removing the wrong notion of the reality of this 
world. ‘From death to death he goes, who sees 
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any duality here ' (Ka. 2, 1, 10) has been described the 
fate of the believer in the unreal world. That which is 
* all ' is said to be in reality nothing but Brahman ; not 
that which is Brahman is intended to be “all” or many. 
The * all? is to be cancelled, and the Brahman retained. 
As for the word ‘bridge’ (setu) we must not be 
led away by what it suggests viz. that there is another 
bank, just as we must not suppose it as one made up of 
wood and clay. Rather, must we catch the meaning of 
it, the idea of holding together or lending support,which 
is in the etymology of the word, viz. * si ° to bind. Or, 
as suggested by some others, the bridge here indicates 
the means of attaining Immortality, which consists of 
the ‘knowledge of the Atman and the leaving off of idle 
talk, as recommended in the passage. It does not refer 
to the support of the heaven, the earth etc., and therefore 
the question of taking the word ‘bridge’ to mean pradhana 
or something else than Brahman does not arise. 


मुक्तोपस्रृप्यव्यपदेज्यात्‌ | २ 


[Mukta (liberated)-upasrpya-(to be achieved); vyapadesat— 
because it is mentioned.] 


BECAUSE IT IS MENTIONED AS FIT TO BE ACHIEVED BY 
THOSE WHO ARE RELEASED, (BRAHMAN IS THE SUPPORT OF 
THE HEAVEN AND THE EARTH, ETC.). 2 


It is a common experience of us all that we become 
subject to love and hatred because certain things which 
promote the well-being of the body please us, and certain 
other things which are harmful displease us. Disease 
and death to the body fill us with horror and infatuation, 
and yet being misled by avidya, the feeling, that ' I am 
the body and other things of the not-self*, binds us to 
perpetual misery. As against this condition of bondage, 
it is pointed out that the destination of the released is the 
Brahman. It is fit for them to resort to the support 
of heaven, earth etc., because ' When He who is both the 
cause and the effect is seen, the knots of the heart are 
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broken, all doubts are solved , and the actions cease to 
effect (Mu. 2, 2, 8), and because, being free from the 
bondage of name and form, the wise man reaches the self- 
effulgent Person, who is greater than the great avyakta `° 
(Mu. 3, 2, 8). Other Sruti passages too mention the 
Brahman as the fit abode of the released : * When all the 
desires go away from his heart, he becomes immortal, 
and attains to Brahman in this very life’ (Br. 4, 4, 7). 
Pradhana and other entities, on the other hand, are not 
admitted by any as fit objects to be achieved by the 
released. Besides, the condition of leaving offall speech, 
in order to know the support of the heaven and the earth 
etc. as told by the Mundakopanisad, is exactly the same 
condition as told by the Brhadaranyaka to know the 
Brahman. The two upanisads prove thereby that the 
support of the heaven etc. is Brahman alone. “The wise 
man should first know the Atman and fix his mind upon 
that alone, and should cease to talk many words, for it 
is nothing but weariness ' (Br. 4, 4, 21). 


नाजुसानमतच्छब्दात्‌ | २ 
[Na-not; anumanarzi-inference; atat-Sabdat-owing to want 
of any word indicating it.] 


ON ACCOUNT OF THERE BEING NO WORD TO DENOTE, 
(THE SUPPORT OF THE HEAVEN ETC. IS). NOT WHAT IS 
INFERRED (i. e. PRADHANA). 3 


There is not a single word which will exclusively 
denote pradhana, or vayu; we cannot therefore take 
them as support of the heaven etc. On the other hand, 
terms like ‘Omniscient’ etc. indicate that the support 
is an intelligent being (Mu. 1, 1, 9). 


प्राणभूच्च। ४ 
{Prana-bhrt—beaerr of life; ca-and]. 


(NOT) THE BEARER OF PRANA (i. e. THE INDIVIDUAL 
SOUL) TOO. 4 
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'The individual soul to cannot be the support of 
heaven etc., because though it can be called as intelligent 
and atman, itis not omniscient. Besides being limited 
by upadhis, it is not all-pervading. The jiva may be 
considered as an instrumental cause of this world, because 
the unseen store of merit and demerit of the jiva requires 
the world for enjoying the fruits ; but on no account 
the jiva can be called the material cause of the world. 


भेदव्यपदेशात्‌ । ५ 
| Bheda-vyapadesat—distinction being shown.] 


ON ACCOUNT OF DISTINCTION BEING SHOWN (THE JIVA 
IS NOT THE SUPPORT OF THE HEAVEN ETC.). 5 


The passage ‘Know him as the Atman’ indicates 
the knower as the jiva, and the known ‘Atman’ as 
separate from it. The jiva is that which has the desire 
of moksa; hence Brahman indicated by the word * Atman ° 
is the support of the heaven etc. 


प्रकरणात्‌ | ६ 


[PraRaranat-because of context]. 


On ACCOUNT OF THE CONTEXT (THE JIVA IS NOT THE 
SUPPORT OF THE HEAVEN ETC.). 6 


The whole chapter deals with the nature of the 
highest Atman. It begins with the inquiry as to what it 
may be, which when known, everything else becomes 
known (Mu. 1, 1, 3). So it is the knowledge of the 
Brahman which is referred to here. 


स्थिल्यदनाम्यांम च | ७ 


Sthiti-danzbhyarh-on account of presence and eating; 
F ca—and. | 


ADHYAYA I, PA. III, SU. 7 121 


AND BECAUSE THE TWO CONDITIONS OF (MERE) PRESENCE 
AND EATING (INDICATE BRAHMAN AND JIVA RESPECTIVELY). 


That Brahman is the support of the heaven and the 
earthetc. (as mentioned in the passage under discussion: 
Mu. 2, 2, 5) is again strengthened by a further pas- 
sage in the Mundakopanisad (3, 1, 1) where ‘the 
two birds, the inseparable companions of each other’ are 
mentioned as the I$vara and the jiva. One of them is refer- 
red to as being merely present, and the other as eating 
the fruits of actions. Had there been no reference to I$vara 
first in the passage 2, 2, 5, as the support of the heaven 
etc., a reference to him, all of a sudden, in 3, 1, 1, and in 
distinction from the jiva, is entirely without meaning. 
The same is not however, true of the jiva, who unlike 
I$vara is an object of common experience. Therefore, 
even a casual reference to jiva afterwards without a prior 
reference need not strike us as unreasonable. The motive 
of the Sruti is to make us acquainted from the very begin- 
ning with the fact that I$vara, who is not the object of 
common experience, is thesupport of the heaven etc. and 
that he is distinct from the jiva whois limited by upadhis. 
Totake the jiva to be the supporter of the heaven etc. 
in the first passage is to render the reference to I$vara 
in the second passage out of place to suppose the [§vara- 
to beso, however, is not torender the reference to jiva un 
called for, but to explain the fact that jiva though identical 
with Brahman is considered as separate because it eats 
the fruits of its actions. 


Our conclusion remains unaffected even though the 
two birds are takento mean the buddhi and the upadhi-less 
jiva, as stated in the Paingi Upanisad. For, just as the 
akaga contained in a jar is nothing but the infinite akasa 
without the jar, even so the jiva is nothing else but the 
highest Atman, when viewed without the adjuncts of 
internal organ, body etc. Our contention is (1) that 
the jiva as limited by the upadhis is not the support of 
the heaven etc ; but (2) that the highest Atman is the 
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support. According to Paingi Upanisad too the jiva 
that appears different in different bodies is not the sup- 
port ; but the upadhi-less jiva who is identical with the 
highest Atman is the support. The conclusion of the 
two passages therefore is the same as that of an earlier 
passage still (Mu. 1, 1, 5-6), viz. the Bhütayoni is the 
highest Atman ; for ‘in it the heaven, the earth and the 
sky are woven.’ 


२ usn | (८-९) 
भूमा संप्रसादादध्युपदेशात्‌ | ८ 


[Bhim ; Sarprasadatradhiafter state of déep sleep; 
ubadesat-being mentioned.] 


THE BHUMAN (5 BRAHMAN); FOR (IT IS MENTIONED 
AFTER SAMPRASADA (1. e. THE STATE OF SLEEP IN WHICH 
PRANA KEEPS AWAKE). 8 


The seventh chapter of the Chandogyopanisad 
begins witha dialogue between Narada and Sanatkumara, 
Approaching with humility as a disciple, Narada requests 
Sanatkumara to initiate him in the knowledge of the 
Atman, so that he may be relieved of his worldly sorrows. 
In the course of the conversation, Narada asks if there 
was anything greater than name; and Sanatkumara says in 
reply that it was speech. ‘Then there is a series of ques 
tions and answers as to which is greater and greater still, 
so that, every succeeding member of the series becomes 
greater or higher in importance than the one preceding. 
Following the name, we get the series consisting of speech, 
mind, sankalpa, citta, dhyana, vijfiana, power, food, water, 
fire, akaga, memory, hope and prana (7, 1to 15). And 
a little later (7, 23 and 24) Sanatkumara says: “One must 
know the Bhüman (i. e. the great) which when known, 
one sees nothing else; hears nothing else, and when one 
sees something else, hears something else, that is ' little `. 


Now what is meant by * Bhūman °? Whether, on 
account of the proximity of passages, we should mean by 
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it the prana, or whether, in connection with Narada’s 
grief, we should mean by it the highest Atman, know- 
ledge of which alone would remove that grief ? 


According to purvapaksa the 'Bhüman' means 
the prana; for, (1) though there is series of questions and 
answers as to what is greater and greater still, from the 
name to the prana, there is no such question or answer 
after the positing of prana as the greatestofall. (2) But 
soon after, the Bhüman is so' described as to mean prana. 
(3) Sanatkumara calls the person who knows the prana 
as the 'ativadin ° i. e. one who can make a statement 
regarding the greatest of all things, and recommends 
that such a person need not disown that he is an ' ati- 
vadin ° (7, 15, 4). (4) Therefore, the sentence which 
follows this, but precedes the description of Bhuman, 
viz. ' But this person who speaks the truth is the real 
ativadin ' (7, 16, 1) does not refer to something else but 
refers to the greatness of prana alone. The pronoun 
‘this ° in * this person ` refers to the person who knows 
the greatness of prana; so without breaking away from 
the topic of prana, the description goes on from the 
ativadin of prana, through another series, so to say, from 
truth to Bhüman. Bhuman therefore means prana. 
(5) That Bhüman indicates a condition in which one does 
not see or hear anything else need not offer any difficulty, 
because the same may be seen to be applicable to prana. 
In deep sleep when all other senses irr merged in 
prana (Pra, 4, 2, 3), it is the prana that keeps awake. 
(6) The * Bliss ' of the Bhüman (Cha. 7, 23), again, can be 
explained as belonging to prana because in deep sleep, 
when the jiva sees no dream,there is happiness (Pra. 4, 6). 
(7) Similarly, the *immortality' of Bhuman (Cha. 7, 24, 1) 
may refer to prana also (Kau. 3,2). (8) That the Upa- 
nisad begins with the statement, that the knowledge 
of the Átman enables one to overcome grief, need not 
again deter us from holding that prana alone is consi- 
dered here as the Atman of all; for in the seventh 
chapter itself (15, 1) we are told that prana alone is the 
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* father, mother, brother, sister, teacher and Brahmana.’ 
(9) Besides, prana is conceived as the ‘ nave” of the 
wheel in which all the ‘spokes’ of the things in the 
world are fixed; prana, therefore, is conceived as Bhüman. 


To this we reply. (1) The sütra clearly states that 
the reference to Bhüman comes after the reference to 
*Samprasada' or the joy. That samprasada points to 
deep sleep and not to jiva is clear again from its separate 
mention along with the waking and dreaming conditions 
(Br. 4, 3, 15). As prana alone is awake in deep sleep 
* Samprasada' then indicates the prana to which it belongs. 
So the Bhüman which is described later than prana must 
indicate an entity different from prana. (2) On the other 
hand, if Bhüman were the same as prana, there would be 
no sense in saying that prana is mentioned after prana. 
The series of members beginning with * name’ and ending 
with ' prana ° has in it every term as different and new 
from its preceding term. It is natural therefore to hold 
that what is told about Bhüman is different and new from 
what is first told about the prana. (3) The statement 
regarding the 'ativadin ` is not made exclusively with 
regard to the man who has the knowledge of prana, as 
our opponent supposes, but it is made a second time and 
by way of contrast regarding an altogether different man 
with special reference to his knowledge of truth. (4) 
This too may be challenged, and it may be pointed out 
that a truth-speaking Agnihotrin isnotan Agnihotrin 
because he speaks the truth, but because he performs the 
agnihotra, and yet truth-speaking is his special quality. 
Similarly, truth-speaking may be pointed out asa special 
quality of the person who is called ativadin on account 
of his knowledge of prana; not that the person is ativadin 
simply because he speaks the truth. But to offer this 
explanation is not only to give up the direct meaning of 
the Sruti passage according to which the ativadin becomes 
so * on account of truth ’, but also to ignore the meaning 
of the particle ‘ but ° which intends to break away, by 
way of contrast, from the context of prana, and to begin 
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with the new topic of the person who is known as ativadin 
through truth. In short, the quality of being an ativadin 
does not refer to the knowledge of prana, but to that of 
Brahman through the series of truth and other things. 
(5) Nor does it stand to reason to suppose that a new to- 
pic has not been introduced simply because the question- 
and-the-answer form is not there. When the conversa- 
tion goes on regarding a brahmin who has studied one 
Veda, if someone says about another, * but he is great 
who has studied four Vedas °, we do understand without 
the question and the answer that a new topic has been 
introduced. Similarly, even though there is no new 
question asked by Narada, after the hierarchy of entities 
was closed by the mention of prana, Sanatkumara, being 
filled with compassion, tells as if, of his own accord, that 
the quality of being anativadin is a false thing, if it arises 
merely on account of the knowledge of a false thing like 
prana, but that he alone is an ativadin who becomes so 
on account of truth. Now this truth is nothing but 
Brahman; for as Sruti tells * Brahman is truth, knowledge 
and infinite ' (Tai 2, 1). Itisin this way that Narada is 
led on beyond prana by a series of steps of Vijnana etc. 
to Bhüman, which is the same as the highest Atman or 
the truth, the knowledge of which would really make a 
person an ativadin. (6) This interpretation of ours is 
quite consistent with the genesis of the whole discussion 
viz. the grief of Narada and his desire to put a stop to it 
by means of the knowledge of the Atman, as also with 
the result of the inquiry, viz.* his faults being removed, 
he was shown the other side.of darkness' by the revered 
Sanatkumara (Cha. 7, 1, 3and 7, 26, 2). The word‘ atman ° 
cannot be applied in the real sense to prana; and the 
cessation of grief cannot take place without the knowledge 
of the Atman. ‘There is no other path to moksga' 
(Sve. 6, 15). (7) That prana, again, is not the last word 
of Sanatkumara’s teaching is seen from the fact that it is 
further told that the ` prana springs forth from the Atman 
alone’ (Cha. 7, 26, 1). Neither can it be said that the topic 
of Atman comes last of all, and that therefore one 
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is free to say that 'Bhüman is prana’. For being asked 
by Narada as to the abode of the Bhüman, Sanatkumara 
answers that he resides in his own glory (7, 24, 1), and 
further continues the same topic of the Bhuman to the 
end of the chapter, with the only change of the word 
Atman for Bhüman. The greatness of the Bhüman as 
well as its self-existence are far more fittingly applicable 
to the Atman than to prana. 


धर्मापपत्तेश्र। ९ 
[Dharma-attributes; upapatteh-being fit; carand.] 


AND BECAUSE THE ATTRIBUTES (OF BHUMAN AND 
ATMAN) AGREE, (BHUMAN Is ATMAN). 9 


(1) The inapplicability of ordinary perception and, 
other sense-activities to Bhüman is found to be the same 
in the case of the Atman too. ‘ Where one sees nothing 
else, hears nothing else etc. Thatis the Bhüman' (Cha. 
7, 24, 1). Identically the same we read in another Sruti 
passage regarding the Atman, ' When all this becomes 
the Atman, who should see whom?’ (Br. 4, 5, 15). 
Regarding prana, too, it can be said that during deep sleep 
there is the absence of activities; but if we remember that 
the topic under discussion is Atman, we shall see that the 
alleged absence of activities, instead of referring to prana, 
merely means the inapplicability of them to the Atman. 
inasmuch as the Atman is not attached to anything, 
(2) The bliss of deep sleep, again, does not refer to prana 
but to Brahman or Bhüman, because it is * great ° and not 
‘little ' (Cha. 7, 23, 1). And because it removes ths 
ordinary pleasure which is mixed with misery, the bliss 
of the Atman is also spoken of as the ‘highest’ and a, 
constituting its very nature, * ona small portion of which 
all the creatures live’ (Br. 4,3,32). (3) The immorta- 
lity of Bhuman again (Cha. 7, 24, 1), as distinguished from 
the relative immortality of long life of prana or other 
things, is intended to remind us that Bhuman is Brahman 
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or the ultimate cause of all, excepting which, as the 
Brhadaranyaka says, everything else is perishable (3, 4, 2). 
(4) Similarly, the qualities of truth, en resence, Self 
existence and being the Self of all, mentioned as belonging 
to Bhüman, can belong to the highest Atman also. 


२ अक्षराधिकरणस्‌ | (१०-१२) 
अक्षरमम्बरान्तधृत ¦ । १० 


[Aksaraih-the syllable Ovi; arhbara-heaven; anta-end ; 
dhrteh—because it supports.] 


(AKSARA IS BRAHMAN); BECAUSE IT SUPPORTS (ALL 
THINGS) INCLUDING AKASA. 10 


‘What is that ' asked Gargi, * in which the akasa, in 
its turn, is filled in all directions ?° * It is Aksara, as the 
Brahmanas say °, replied Yajfiavalkya; it is neither large 
nor small etc.’ (Br. 3, 8, 7; 8. Now the doubt that 
arises here is whether the word 'aksara' meansa syllable 
or the highest Atman. 


The pürvapaksa view is that aksara means by con- 
vention a syllable. The 'aksara-samamnaya ` (or the 
collection of fourteen Sutras which Panini, the gram- 
marian is said to have received from god Sankara) contains 
in it such syllables. Sruti mentions this “all as Or ° 
(Cha. 2, 23, 4); and as a symbol of Brahman, it is said 
to be the Atman of all, and as such, fit to be meditated 
upon. 


To this we reply that aksara means the highest 
Atman. Having first mentioned that all the things in 
the world, either of the past, the present or the future 
have their support in the akasa Yajnavalkya, further tells 
Gargi that the akasa too finds its support in the aksara; 
but to be the support of all things cannot be the quality 
of any being except Brahman. Aksara therefore means, 
in the first place, that which is not ksara or perishable; 


128 VEDANTA EXPLAINED 


and secondly, that which pervades (from the root ‘aga’ to 
‘pervade `). Aksara then means Brahman. That Or is 
said to be all this is sim ly a sort of praise, because Orn 
15 considered as a xs Brahman for meditation. 


A follower of the Sankhya school may say that if 
cause can be said to be the support of all its effect, then 
the aksara too may be construed to mean pradhana, and 
not necessarily Brahman.  Tothis the Sütrakara replies: 


सा च प्रक्नासनात्‌। ११ 


[Sa-this; ca-and; prafasanat-because of command.] 


THIS (LENDING OF SUPPORT) IS DUE TO THE COMMAND 
(OF Gop). 11 


‘It is due to the command of this aksara, O Gargi 
that the sun and the moon stand supported (Br. 3, 8, 9); 
and the command must be the work of God alone, and 
not of the non-intelligent pradhana, for otherwise clay 
also may becalled to producea jar onaccount of a command. 


अन्यभावव्यावृत्तश्च। १२ 
{Anya (different)-bhava (nature)-vyaurttes—being excluded.] 


AND BECAUSE EVERY THING POSSESSING A DIFFERENT 
NATURE (FROM BRAHMAN) HAS BEEN EXCLUDED, (THE 
AKSARA IS BRAHMAN). 12 


The aksara has been described as * unseen but seeing, 
unheard but hearing, unperceived but perceiving etc.’ 
(Br. 8, 3, 11). No doubt, the qualities of being ‘unseen,’ 
- unheard ° etc. may be said to belong to the pradhana : 
but the other opposing qualities Which, at the same time, 
belong to the Aksara are found lacking in the non- 
intelligent pradhana. Aksara, therefore, is not pradhana. 
Similarly the same passage which tells us that * there 
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is no other seer but the aksara, no other hearer or knower 
but the aksara, excludes the possibility of the plurality 
of individual souls. Nay, the upadhis tooare excluded 
from the nature of the aksara ; for it is said to be “without 
eyes, without ears, and without speech or mind etc.’ 
(3, 8, 8). So the aksara does not mean the embodied 
soul at all. Undoubtedly, then, it is nothing else but 
Brahman. 


४ इक्षतिकमंव्यपदेश्शाधैकरणमू | (१२) 
इक्षातिकमंच्यपदशात्सः | १३ 


{Iksati-seeing; karma-action; vyapadefat—being mentioned: 
sah—he.} 


BEING MENTIONED AS THE OBJECT OF SEEING, HE (Is 
THE HIGHEST BRAHMAN, WHICH IS MEDITATED BY MEANS 
or Om). 13 


During the course of the discussion of meditation 
on Ori, in the fifth section of the Prasnopanisad, the sage 
Pippalada tells Satyakama that it is by means of this Om 
which is both the saguna and the nirguna Brahman, 
that a person attains to one of them,' and that he who 
meditates on Orh with its three parts, a, u, rh, goes to the 
highest Purusa (5, 2; 5, 5). The doubt that may arise 
in this connection is whether the object of meditation 
is the lower or the higher Brahman. 


According tothe purvapaksa, itis the lower Brahman ; 
for one who meditates on Orh consisting of three parts, 
enters first into the sun, and from there he is carried by 
the Saman to Brahmaloka, a locality which is restricted 
by limits, and which therefore cannot be the fit reward 
for one who has known the higher Brahman. No doubt, 
such a man is said to reach the “highest” or ‘para-Purusa’; 
but the word ' para’ has got only relative significance 
with reference to the physical body which is gross. So 
the ‘para-Purusa’ is nothing but the Hiranyagarbha or the 
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Sutratma-prana or the lower Brahman, or the lord of 
Brahmaloka. 


To this we reply. The nirguna or the highest 
Brahman alone is the object of meditation. For, this 
same object of meditation is spoken of afterwards as the 
object of sight. The man who meditates * beholds the 
Person of his meditation too,’ the person who dwells 
in the town of body, and who is greater than the jiva- 
ghana or the Hiranyagarbha. Ifit isa question of medita- 
tion alone, it matters little if the object of meditation is 
even imaginary ; a rope can be meditated upon asa serpent. 
But if the meditation of a thing is to turn into a vision, 
the object must be real and existing. And so the trans- 
cendent Being which is spoken of as the object of sight 
of the devotee who meditates upon it, must be an existing 
entity. It is the highest Atman, the object of both 
meditation and the perfected sight or intuition ; it is not 
the lord of Brahmaloka for he may be the object of 
meditation, but not of intuition because the reality that 
belongs to him is imaginary and due to upadhis. 


An objection may be raised in this connection. It 
may be pointed out that so far as meditation is concerned 
the person is said to be * transcendent ° simply ; but when 
the person is said to be intuited, he is described as * trans- 
cending the transcendent Jivaghana.. How should one 
know then that the person as the object of meditation 
and the person as the object of vision are not two but 
one and the same person ? 


The persons appear as two, we say in reply, if the 
‘jivaghana ° is supposed to be the object of meditation, 
so that the Person ‘transcending the jivaghana’ will 
be a different person as the object of sight. What 
we hold is that the jivaghana is not at all the object of 
meditation, as is clear from the two words ‘ para ' and 
* purusa ° which are both present in both the passages 
dealing with meditation and vision. It is the ^ trans 
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cendent Puruga ' or the highest Atman which is the object 
of meditation and continues to be the object of vision 
too. As for the meaning of the word ° jivaghana ` which 
again is said to be ‘transcendent,’ we solve the compound 
not as that which is ‘ composed of (ghana) the jivas,” but 
as ' one having the characteristics of the jiva.. Now this 
jivaghana or jiva, though, in reality, it is the same as the 
Atman, is to be understood as limited on account of its upa- 
dhis, just as a piece of salt, though it is in essence nothing 
but salt in general, isa specific different portion from it 
on account of its being limited. And the jivaghana is 
said to be 'transcendent,' because it transcends the senses 
and their objects. And yet we have to remember that 
in spite of the transcendent character of the jivaghana, 
it is not the object either of meditation or of vision. As 
said above, it is the Purusa or Brahman which‘ transcends 
the transcendent jivaghana ', and is the object both of 
meditation and of vision. 


Or, jivaghana may be interpreted, as some others do it, 
as the Brahmaloka, the residence of Brahmadeva or as Brah- 
madeva himself. The Brahmaloka is said to be higher than all 
other lokas or worlds, and the Brahmadeva or the Hiran- 
yagarbha is said to be the cosmic Person including in him 
ali the jivas. So when it is said that the man who meditates 
upon the Orh with its three parts is lifted by the power of 
the Saman-hymns to the Brahmaloka, it means that he does 
not stop here, but goes further along with the jivaghana 
or Brahmadeva in having the vision of the highest Atman 
which transcends the jivaghana and yet is the in-dweller 
of all the bodies. Thus also, we come to the same conclu- 
sion that the highest Atman, who transcends the trans- 
cendent Brahmaloka along with the Lord of that loka, 
is the only object both of meditation and vision. 


Besides, Srutialso tells us that para-Purusa means Brah- 
man ; “higher than the Purusa there is nothing; and that is the 
limit, the end of all’ (Ka. 1, 3, 11). So it is this highest 
or the nirguna Brahman which was first distinguished 
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from the lower or the saguna Brahman, but which was 
said to be along with the latter identical with Orh, is told 
afterwards as the object of both meditation and vision. 
* That a man becomes free from sin, asa snake becomes free 
from slough ' (Pr. 5,5) shows us further that this freedom 
from sin must proceed as a result of meditation on the high- 
est Atman, and not from meditation onanything different 
from the highest Atman. Then, again, the man who 
meditates on Orh as the saguna aspect of the Atman 
need not be said to receive a small reward by way of his 
being lifted to Brahmaloka ; rather it is his first reward. 
For in course of time he may get the highest reward, 
viz. the clear vision of the Atman and become free. In 
other words, he attains to moksa by degrees along with 


the lord of the Brahmaloka. 


५ दहराधिकरणम्‌ | (१४-२१) 
दहर उत्तरेभ्यः । १४ 
[Dahara-small; uttarebhyaz-due to what follows.] 


THE SMALL (PORTION OF AKASA IN THE HEART IS 
THE HIGHEST ATMAN) ON ACCOUNT OF THE FOLLOWING 
(REASONS). 14 


In a passage of the Chandogyopanisad (8, 1) one is 
recommended to ‘search and understand that small portion 
of akaga, which is inside the small lotus-like palace of the 
City of body (Brahmapura).” Now, inasmuch as the 
word akaga means both the elemental akaga and Brahman, 
we must settle in which of the two senses the word 
‘dahara ° is used. Similarly, the word ' Brahmapura ` 
which means the city of Brahma may mean either the city of 
the jiva or of the Brahman, and so may give rise to a 
further doubt as to whether the jiva or the Brahman is 
the lord of the city. 


According to pürvapaksa, (1) the dahara or the small 
akaga means the elemental akasa (the bhiitakaéa); for that 
is the conventional meaning of the word akaga. No 
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doubt, the bhütakasa is all-pervading, yet it is spoken of 
as small, because it is located in the heart. And though 
there is one akaga, it is conceived for the purpose of 
meditation as two, one inside and the other outside; 
and hence a comparison is possible between them and 
they are said to be equally large allowing “ heaven and 
earth to contain’ in them (Cha 8, 1,3). (2) Or the word 
* dahara ° may mean the individual soul, inasmuch as 
the word 'Brahma ' means jiva in a subsidiary manner ; 
and hence the word * Brahmapura ` would mean the city 
in the form of body of that jiva ; and the jiva in its 
turn, would be known as the lord of the city of body, 
inasmuch as it has acquired it as a result of actions. 
It dwells in the heart, because it is the seat of mind; and 
it is spoken of as small because it is compared to the point 
of a goad (Sve. 5, 8). That it is compared with the 
all-pervading akaga only shows that it is not different 
from Brahman. (3) Or again, the 'dahara' may bean attri- 
bute of something else residing inside the small akaéa 
which itself is inside the heart. But on no account can 
it be said that * dahara ' means Brahman, because Brahman 
is not connected with the body. 


In reply to this we say that daharakaga means nothing 
but the highest Atman ; for in what follows after the 
statement of dahara, a possible question regarding the 
nature of that which is to be searched and understood 
is anticipated on the part of the disciples, and the reply 
which the teacher ought to give is stated thus; * the akaga 
within the heart is as large as the elemental akasa, and 
hence contains within it heaven and earth, fire and wind 
etc.’ (Chā. 8, 1,2-3). This means that the teacher’s reply 
is intended to silence the possible doubt of his disciples 
who must have thought that the heart is small, 
that the akaga within it must be smaller still, and 
that, therefore, it may contain nothing which. is to 
be searched and understood. In other words, the teacher 
first wishes to cancel the erroneous idea that the 'dahara' 
is small because the heart inside which it is located is 
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small, by declaring that it is as large as the elemental 
akaga; and secondly, because he compares the inner with 
the outer aka§a, it can be said that he wishes to cancel the 
equally erroneous idea that the dahara means the elemen- 
tal akasa, and thereby suggest that the two are different 
entities. Comparison requires two things which have 
a real difference between them and which at the same time 
are similar. Akaga being one cannot be compared with 
itself; and even supposing that thereisa difference between 
the inner and outer akaga, the two cannot be compared in 
point of extent. We may suppose an imaginary difference, 
only when there is no possibility of an actual difference 
which, however, is possible if by dahara we mean the 
highest Atman. If some one would say on this account 
that the highest Atman (supposing dahara to be the 
Atman) too cannot be compared with the akaéa, inasmuch 
as ‘the Atman is greater than akaga ' (Sat. Bra. 10, 6, 3, 2), 
we have to reply that the intention of the comparison 
of the dahara with the elemental 80853 is only to negative 
the smallness of the dahara, which is erroneously ascribed 
to it on account of its being enclosed by the lotus of the 
heart, and not to indicate its extent. Nor can it be 
said that the purpose of the comparison is twofold, viz. 
to negate the erroneous idea and to indicate the extent ; 
for the science of Mimarnsa forbids us to have two mean- 
ings of one and the same sentence. Besides, if dahara 
means only a small portion of akasa enclosed by the lotus of 
the heartand is so conceivedas to be different from the ele- 
mental akaéa on account of the upadhi, it is impossible that 
it will contain within itself the heaven and the earth etc. 
And finally, the dahara cannot be the bhutakaga, because 
the qualities, which belong to the Atman and are ascribed 
to the dahara, cannot belong to the non-intelligent bhuta- 
kaga. The dahara, which is, in the immediately following 
passage, referred to as the Atman by the pronoun ' this,' 
is mentioned as free from sin, old age, death, grief, hunger, 
and thirst; it is mentioned again as one whose purposes 
and desires are the embodiment of truth (Cha. 8, 1, 5). 
The dahara then is the highest Atman. 
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Dahara does not mean the individual soul also, 
though the word atman may mean it. For, in the first 
place, being enclosed in the small lotus of the heart, and 
being exceedingly small like the point of a goad, how 
can it be compared with the elemental akaga which is 
all-pervading and is the support of heaven and earth 
etc.? If, to escape this difficulty, it be said that the 
individual soul is in reality not different from Brah- 
man, and therefore it is that one may ascribe these 
attributes to it, the reply would be that they may 
be more appropriately attributed directly to the 
Brahman itself rather than to the individual soul. The 
daharakaga then would connote the Brahman and not 
the jiva. Secondly, the word ‘Brahmapura’ need not 
mean the city in which the individual soul resides, 
but with reference to the word * Brahma ’, it means the 
city of Brahman. In the Pragnopanisad we are told 
that the devotee ‘beholds the transcendent Purusa 
as dwelling in the city of body’ (5,5); ` This Purusa 
dwells in the bodies of all’ (Br. 2, 5, 18). We learn from 
Sruti, then, that this body is not only the abode of Brah- 
man but is useful for its realization. And even supposing 
that Brahmapura means the city of jiva, the Sruti passage 
intends to inform us primarily that Brahman resides in 
the body in close proximity with the devotee, just as the 
image of Visnu is said to be available in the Saligrama 
stone. Add to this, in the third place, what is told in 
a further passage of the Chandogyopanisad regarding 
the imperishable nature of the results which accrue from 
the knowledge of the daharakaga, in contrast with the 
perishable nature of the results of works, and it becomes 
absolutely clear that the dahara means the highest Atman 
and not the individual soul. * Those who, after having 
realized the Atman, which is the only imperishable object 
of desire, depart from this world, become free to move 
anywhere they like ' (Cha. 8, 1, 6). 


As regards the further point of the pürvapaksa 
that the object to be sought for and understood is not the 
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daharakasa but something else contained in it, we have to 
point out that the comparison of the outer with the 
inner akaga then will not serve any purpose. Instead 
of comparing the two akagas, the teacher might have, 
in that case, given some information regarding the contents 
of the daharakasa. If the daharakaéga is told to be as 
large as the bhutakaéa for the simple reason we should 
become aware that heaven and earth, etc. are held within 
it, which is inconceivable on the face of it, the remaining 
portion of the section which deals with the dahara would 
be entirely out of place. The words * This ' and * and ' 
which refer to the sinless Atman and to persons who 
attain freedom by knowing the Atman and the desires 
located in the Atman, refer necessarily to the previously 
mentioned daharakaéa and the heaven and earth etc., 
contained in it. In other words, both the beginning and 
the end of the Sruti section intimate to us that the 
daharakaga means the highest Atman only. 


रॉतिशन्दाभ्या तथा हि दृष्ट लिंग च। १५ 


[Gatirsabdabhyarh—because of movement and word; tatha-hi- 
the same; drstam—seen; lingar—mark; ca-and.] 


(DAHARA Is BRAHMAN) BECAUSE MOVEMENT (TO- 
WARDS IT) AND THE WORD (BRAHMALOKA USED AS SYNO- 
NYM FOR IT ARE AVAILABLE); THIS IS SEEN (ELSEWHERE) 
TOO; REASON FOR INFERENCE (TOO IS AVAILABLE). 13 


In continuation of the context of dahara, we are told 
further that ‘all the beings go unto Brahmaloka, everyday, 
but are not able to find him,’ because they are attracted 
outside by untruth. (Cha. 8, 3, 2). Itis clear that here the 
word * beings ° is used for individual souls, and. the word 
* Brahmaloka ' for dahara. So, dahara means Brahman. 
In another place of the Chandogyopanisad (6, 8, 1) 
weread that'during sleep the jiva becomes one with the 
Truth.' In the light of the Sruti meaning, probably, 
we say of a man who has gone to sleep, that he is taking 
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restin Brahman. Some may like to dissolve the compound 
Brahmaloka as * the loka of Brahma ° and so mean thereby 
the world of the Brahmadeva. But instead of treating 
the compound as Sasthi-tatpurusa, if we take it as Karma- 
dharaya, we shall dissolve it as * Brahman, the same as 
Brahmaloka.’ And the reason for not accepting the 
first meaning is that it is absurd to believe that people 
go everyday to the world of Brahmadeva. Brahmaloka, 
therefore, which is put for dahara is nothing but Brahman. 
Dahara then is Brahman. 


TIA महिम्ना5 स्यास्मिन्नुपलब्धः । १६ 


{Dhrtek—because of support; ca—and;mahimnah—because of 
greatness; asya-of this; asmin-in him; upalabhde£-because 
it is found.] 


AND BECAUSE THE GREATNESS OF LENDING SUPPORT 
(ATTRIBUTED TO DAHARA) IS FOUND IN HIM (i. €. THE 
HIGHEST Gop, DAHARA MUST BE THE HIGHEST GOD). 16 


The same daharakaga which was first characterised 
as being inside the lotus of the heart, which was compared 
then with bhiitakaéa, and shown as the support of heaven 
and earth etc., and which was then declared as the Atman 
and so being free from sins, is further said to be the sup- 
port and the bank which prevents the worlds from com- 
ing toa chaos (Cha. 8, 4, 1). Just asa dam prevents the 
flood of water from carrying away the crops in the fields, 
even so, this Atman prevents the various people who 
differ in castes, agramas and mental equipment, from being 
mixed together and confused. It is this greatness of 
dahara which has been shown by Srutias belonging to 
the highest God ; * It is by the command of this Aksara, 
O Gargi, that the Sun and the moon are held up (Br. 
3,8,9); ‘He is the highest God, the Lord and the pro- 
tector of all beings, the support and the dam to prevent 
the people from falling into confusion' (Br. 4, 4, 22). 
Dahara, therefore, is the highest God. 


138 VEDANTA EXPLAINED 


MAGA | १७ 


[Prasiddheb-being well-known; ca-and]. 


AND BECAUSE (AKASA) IS KNOWN TO MEAN (BRAH- 
MAN, DAHARA IS BRAHMAN). 17 


Sruti passages like * Akasa alone manifests the names 
and forms’ (Cha. 8, 14), ‘all these beings spring forth 
from akaga ' (Cha. 1, 9, 1), show that the word akaga 
means Brahman. It will lead to no meaning if we take 
553 in the sense of bhiitakaga; for we have already seen 
that akaga cannot be compared with itself. 


इतरपरामछोत्स इति चेन्नासंभवात्‌ । १८ 


[Itara-other; pardmar§at—owing to reference; sap-he; iti-thus 
cet-if; na—not; asa*zbhavat—being impossible.] 


Ir tr BE SAID THAT IT (i. €. THE INDIVIDUAL SOUL IS 
MEANT) ON ACCOUNT OF THE REFERENCE TO THE OTHER 
ONE, (WE SAY) NO; FOR IT IS IMPOSSIBLE (THAT DAHARA 


MAY BE THE JIVA). 18 


If dahara means the highest God on account of a 
reference to the latter in a passage subsequent to the one 
in which dahara is discussed, then the word dahara may 
mean the individual soul also, on account of a similar 
reason. The pürvapaksin may say so, and bring forth the 
evidence thus: ‘It is this 'Samprasada ' which after 
having risen from this body meets the highest Light and 
appears in one's own form, that is known as the Atman 
(Cha. 8, 3, 4). Now the word 'Sarprasada °, which 
usually conveys the meaning of deep sleep according to 
other Sruti passages, must convey the same meaning 
in this passage also, and so refer to the individual soul 
who alone is said to be qualified by deep sleep. And just 
as wind and other elements are said to arise from aka$a 
which is their support, even so the individual soul rises 
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up from this body; and just as the word aka§a means the 
highest God (as shown by the Vedantin in the previous 
Sutra) even though it is not ordinarily done so, because 
the word is used along with the qualities of God, even 
so, the word dahara may denote the individual soul, 


because the qualities of * Sarhprasada ° etc. (as shown above) 
refer to it only. 


We say in reply that this is not possible. For, in 
the first place, the individual soul which falsely thinks 
itself to be limited by the adjuncts of buddhi etc. cannot 
be compared with the unlimited akaga. And secondly, 
qualities such as freedom of sin etc. cannot belong to 
a being which erroneously thinks itself bound by upadhis. 
This has already been explained, in the first Sutra of this 
adhikarana (1, 3, 14), but we mention it again only to 
remove the additional doubt of the soul being thought 
of as different from the Atman. That the so-called 
reference to the individual soul is, as a matter of fact, a 
reference to the Brahman will be shown in Sutra 1, 3, 20. 


- Af 
उत्तराचेदाविभूंतस्वरूपस्तु | १९ 


[Uttarat-due to what is subsequent; cetif; avirbhuta- 
become manifest; svarübaA-one' s own nature; tu-however]. 


Ir IT BE SAID (THAT DAHARA IS JIVA) ON ACCOUNT OF 
SUBSEQUENT (STATEMENTS, WE SAY THAT IT IS) HOWEVER, 
(ONLY THAT JiVA) WHOSE REAL NATURE HAS BECOME 
MANIFEST. 19 


The aim of the preceding Sütra was to show that 
dahara cannot be the jiva inasmuch as qualities such as 
freedom from sin etc. which are spoken of as belonging to 
dahara, and which are found only in the highest Atman, 
are not found to belong to the jiva. And yet the argu- 
ment of the pürvapaksa may be revived, and presented 
in a new form, in view of the dialogue which comes after 
dahara-vidya, between Indra and Virocana on the one 
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hand, and Prajapati on the other. The utterance of Praja- 
pati at the outset (Cha. 8, 7, 1) is dealt with reference 
to the Atman who is free from sin, old age, death, hunger, 
thirst, mourning etc.; and it isthis Atman, says Prajapati, 
who must be sought for and realized. And yet, again 
and over again, promising that he would explain the nature 
of the Atman, he points to the existence of the individual 
soul only. For instance, he first tells Indra and Virocana 
that the person seen in the eye is the Atman, thereby 
indicating that it is nothing but the individual soul in 
the wakeful condition (8, 7, 4). He again refers to the 
same individual soulin its dreamingand sleeping conditions 
by pointing out to Indra its joyful wanderings and perfect 
repose (8, 10,1, and 8,11, 1). And yet he says that the 
individual soulis the immortal, fearless Brahman. Further 
when Indra complains that the sleeping soulrecognises 
‘neither itself nor anything else, Prajapati once again 
promises to instruct him in the true nature of the Atman 
and nothing else. But once again, censuring the body he 
exhibits the jiva alone as the ‘excellent Purusa,' inasmuch 
as it is the jiva, as he says, which rises in the form of 
* Sarhprasada ° from the body, meets the highest Light 
and appears in its own form (8, 11, 3and 8, 12, 3). From 
this it appears that the qualities of the highest God are 
possible in the individual soul; and so one may say that 
the daharakaga within the heart means the individual 
soul. 


We say in reply that what Prajapati means to convey 
is not that individual soul which, as the purvapaksin 
has understood, is qualified by the three states of wakeful, 
dreaming and sleeping consciousness, but that individual 
soul which has manifested in its real nature, or its own form, 
after rising beyond the consciousness of body and after 
coming in contact with the highest Light, viz. the Brahman, 
which is free from sin etc. The individual soul referred 
to in this Sutra (and in the preceding Sütra as against 
the pürvapaksin) is nothing but the highest Brahman, 
the nature of which is eternal, unchanging consciousness 
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or pure intelligence and is expressed by such propositions 
as ` I am Brahman,’ and * That art thou.’ It is not the 
false individual, the aggregate of body, sense and mind, 
the notion of which arises on account of avidya, and which 
therefore can be compared to the wrong notion arising 
out of illusion. The person who has * known the Brahman 
and has therefore * become the Brahman’ as theMundako- 
panisad says (3, 2, 9), is the only type of the individual 
soul as meant by Prajapati. 


One may raise an objection here. If the individual 
soul in its original real status is Brahman itself, what 
then is meant by saying that it gets its own real nature? 
It cannot be said that its real nature is concealed, so that 
it should be revealed afterwards ; for what can there be 
which will outshine the eternal light of the consciousness 
of the Atman? Then, again, like akaga the Atman 
remains ever unaffected by anything. It cannot be 
compared with gold which shines in its true lustre after 
it has been separated from dross by means of acid; nor 
with the stars, which though self-effulgent become in- 
visible on account of the outshining light of the sun, 
but again re-appear in their own glory by night. The 
individual soul is, in its nature, endowed with the activi- 
ties of seeing, hearing, thinking etc., and it is not necessary 
that it should rise beyond the body in order to exhibit 
this nature. The whole practical life will be impossible 
without these activities of the soul, and without its con- 
nection with the body. What then is meant by the so- 
called rising of the soul beyond the body ? And what 
is meant by the appearing of the soul in its own form? 


We meet the questions by saying that just as a 
piece of crystal which is white and transparent is not 
discerned to be separate from the upadhi of the 
red or blue colour, evenso the individual soul which 
is in reality pure consciousness or light appears to be of 
the nature of the upadhis of body, sense and mind, and 
so to be endowed with the activities of hearing, seeing 
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etc., on account of absence of discrimination. But the 
moment the discriminative knowledge arises, the crystal 
which was already white and transparent appears so, 
as if for the first time; even so, the rising of the individual 
soul beyond the body is nothing but the dawning of the 
discriminative knowledge on the part of the soul, whereby 
it does not understand itself any more as made up of body, 
sense, mind etc., but understands itself as the pure Atman. 
As a result of this knowledge, the individual soul appears, 
sO to say, in its original form of the Atman. 


From this it follows that the embodied or the dis 
embodied condition of the soul is the result of theabsence 
or presence of discriminative knowledge. To have or 
not to have the body is irrelevant from the view-point of 
the Atman. For as the Bhagawadgita declares (13, 31), 
‘ The Atman is not affected by anything, even though it 
resides in the body `. * It has no body, though it dwells 
within the bodies’ (Ka. 1, 2, 22). Notwithstanding the 
possession of body, the soul is without the body, only if 
it has the knowledge that it is one with the Brahman and 
has nothing to do with the upadhis. It manifests in its 
real, original nature of the Atman if it possesses this 
knowledge; it remains as an individual soul, different 
from Atman and bound up with the upadhis, if it has no 
such knowledge. And though due to ignorance, the 
individual soul and the highest God appear as separate 
and two, from the view-point of the highest God, they 
are identically the same. Whether manifest or unmani- 
fest, there is only one Atman; the distinction between 
the jiva and the Atman as two is false. 


All this becomes clear from what Prajapati has told 
Indra and Virocana. Having first referred to the jiva as 
the person in the eye, Prajapati characterises it as the 
fearless, immortal Brahman, meaning thereby that the 
two are not different. That Prajapati has refrained from 
saying that the reflection in the eye is the symbol of 
Brahman only speaks about his honesty of purpose. And 
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so, when he goes on to describe as to what happens in 
the dreaming condition, he refers to the same person in 
the eye, as is clear from the assurance he gives to Indra 
that he would explain the nature of the self-same jiva 
further. And this need not be doubted because, it is a 
common experience that a man who does not claim to 
see in waking life the elephant he saw in the dream, 
claims, however, that he is the same person who conti- 
nuestoexist inthetwo states. Therefore what Prajapati 
means is that the person in the dream, being the same 
person in the eye, cannot be different from Brahman. 
Again, when he passeson to the description of the sleeping 
condition, the * destruction ° he speaks of is the destruction 
of specific knowledge of a thing during sleep and not of 
the knower or the Self. As Sruti says, * There is no 
destruction of the Knower's capacity to know ' (Br. 4, 3, 
30) And finally, when Prajapati repeats the assurance 
that he would explain the nature of the same being, and 
censuring the body as mortal, describes the ° Sarhprasada’ 
as rising beyond the body and appearing in its own form 
when it approaches the highest Light, he refers to the 
self-same jiva of the earlier stages as being always in 
essence identical with the highest Brahman. 


Some people are of opinion that instead of taking the 
individual soul as the topic of what Prajapati had said on 
the first three occasions, and the highest Atman as the 
topic of what he said on the fourth occasion, it would be 
appropriate to consider that the highest Atman alone 
which is spoken of as free from sin etc. is the topic of the 
whole of his speech from the first to the end of fourth 
occasion. Butthisisincorrect. For, in the first place, the 
pronoun ‘this’ in the sentence which Prajapati spoke, 
viz., ‘ This I shall explain to you again’, refers to the 
proximate substantive viz. the jiva. Secondly, the word 
‘again ° refers back to the topic once discussed, and does 
not indicate a new topic each time. Had Prajapati done 
so he would have been accused of practising deceit. 
Hence what we hold stands correct, viz. that the topic 


E 


144 VEDANTA EXPLAINED 


of the speech of Prajapati is the individual soul. The 
only thing to note is that the individual soul is gradually 
being shown as nothing but the highest Atman. Just 
as the knowledge of the rope destroys the serpent which 
appears on it through ignorance, even so, the illusory 
nature of the individual soul, so far as it is erroneously 
understood to be separate and distinct from the highest 
God, and on account of which various evils and distinc- 
tions of desires, doers etc. arise, vanishes the moment 
there arises the true knowledge. The so-called individual 
soul then is nothing but the highest God, who possesses 
the qualities of sinlessness and others. 


In the opinion of some others still, (Mimaihsakas as 
well as Vedantins of a different school), the individual 
soul is a rea! entity by itself. In order to silence such 
people by expounding unto them the unity of the Atman, 
the Sutrakara has begun this Sariraka-Sastra. It aims at 
teaching that there is one eternal unchanging highest God; 
there is none else except him who is knowledge incarnate 
(Br. 3, 7, 23); and yet, like a magician, he appears in diverse 
forms on account avidya or maya. Sruti may hold this 
view; but what about the Sitrakara, one may ask, who 
has suggested the existence of difference between the 
individual soul and the Brahman, when, e. g. he says 
that daharakaéa is not jiva, but the highest Atman (Sutras: 
1, 3, 18; 1, 1, 16) ? The Sütrakara, we reply, makes this 
difference only because he has to disprove the erroneous 
doctrine of duality. He believes that the highest Atman 
is one, eternal, pure, intelligent, free, unchanging, formless 
and unaffected by anything; and yet he finds that opposite 
characteristics of the individual soul are erroneously 
ascribed to it, just as blue colour is ascribed to the colourless 
akaéga. It is to refute the current dualism of the practical 
world that the Sütrakara makes use of such arguments and 
of Sruti sentences such as ‘That thou art’, ‘there is nothing 
else but the Atman’. And though he makes the difference 
of the highest Atman from the individual soul, he does 
not make the difference of the individual soul from the 
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Atman. TheAtman as the support is certainly different 
from the things imagined to be existing; but the ima- 
gined things cannot exist apart from the support, on 
account of which, they are imagined. The rope exists 
by itself and is different from the serpent. The serpent, 
however, which is imaginary cannot exist apart from the 
rope. The difference, then, which the Sütrakara allows 
between the highest Atman and the jiva (and not vice 
versa) is only with the view of making people aware that 
the whole of Karma-kanda with its prohibitions and 
injunctions implies a dualism which is purely imagined 
and norvexistent, and therefore does not affect the Vedanta 
position that there is one Atman alone. The Sutrakara 
has already referred to this unity of the Atman in Sutra 
1, 1, 30, and to the difference in spheres of Karma-kanda 
and jfiana-kanda in Sütra 1, 1, 4. Performance of sacrifice 
may be said to affect the soul , so long as the consciousness 
of body etc. exists; but the same learned man, if he comes 
to know that the Atman is not at all affected by action, 
may, without performing a sacrifice, remain content with 
the knowledge of the Atman. 


अन्यार्थश्च TY? | २० 


[Anya (other)-arthak-(meaning); ca-and; paramarsah-re- 
ference.] 


AND THE REFERENCE ( TO THE INDIVIDUAL SOUL) IS 
INTENDED TO MEAN OTHER ( VIZ. THE ATMAN 4). 20 


Having pointed out that the purpose of the Beale ati 
passages is not to describe the nature of the individual 
soul, but to prove that the individual soul is nothing but 
the Brahman, the Sütrakara points out now that in the 
subsequent sentence to the * daharakaéa ` too, the refe- 
rence to the individual soul is intended to mean the Brah- 
man. The individual soul, which is described by the 
word 'Samprasada ' becomes tired. with the activities 
during the waking and the dreaming conditions of life, 
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and so being desirous of taking rest goes beyond the 
consciousness of the gross and subtle bodies, during deep 
sleep; it then reaches the highest Light or Brahman, and 
SO appears in its own real nature. Here too, the reference 
to the individual soul is for the purpose of making us 
aware of its real nature, which is manifested by reaching 
the highest Light and reappearing through it in its own 
form as the very sinless Brahman. 


अत्पश्रृतेरिति चेत्तदुक्तम्‌ | २१ 


[Alba (small)-Srute&-being mentioned by Sruti; iti-thus; 
cet—if; tat-that; uktavh—said.} 


IF IT BE SAID THAT (AKASA CANNOT MEAN THE 
HIGHEST ATMAN ) ON ACCOUNT OF ITS BEING MENTIONED 
BY SRUTI AS SMALL, ( WE REPLY THAT) IT HAS BEEN 
ALREADY CONSIDERED. 21 


The argument of the purvapaksin that the highest 
God cannot be meant by dahara, because of his all-perva- 
sive character, but that it may mean the individual soul 
because of its comparison with the point of the goad, 
has already been met with while dealing with the Sūtra, 
1,2,7. It was shown there that God, though all-pervad- 
ing, is capable of being meditated even in the small heart. 
Besides, Sruti itself has contradicted the smallness, by 
saying that the internal akaáa is as large as the external 
one. Sothe dahara means the Brahman. 


६ अनुळृत्याधिकरणम्‌ | (२२-२३) 
अनुकृतेस्तस्प च | २२ 
[Anukrtek-Because of action after; tasya-his; ca-and.] 


ON ACCOUNT OF ( EVERYTHING ) ACTING (I. E. SHINING) 
AFTER ( HIM), AND OF (THE WORD) ‘HIS’, (BRAHMAN IS 
THE SOURCE OF THE LIGHT OF ALL). 22 
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The Mundaka and the Kathaka Upanisads give us 
the verse: * The sun does not shine there, not i the 
moon and the stars and the lightnings, much less the fire. 
After he shines, everything else shines; all this is lighted 
by his light ' (Mu. 2, 2, 10; Ka. 2, 3, 15). The doubt 
that arises here is whether that being, which when shining 
everything else shines, is some luminous entity or the 
Prajna Atman. 


According to purvapaksa it must be some luminous 
substance other than the sun, moon etc. For, firstly, 
it cannot be anyone of the latter, since it is said in. the 
above mentioned verse itself that these do not shine 
"there". Secondly, just as the moon and the stars do 
not shine when the sun is shining, even so there must be 
something else which when shining, the sun too does not 
shine. And thirdly, the words ' shining after’ indicate 
that imitation is possible only when there is some-body 
else whom to imitate. One can imitate walkirig 
when another walks. Therefore, there must be some 
luminous body other than the sun, moon etc. referred to 
in the passage. 


To this we reply that it must be the Prajna Atman; for 
as the Sruti says, * Light is his nature; and his thoughts 
are true ' (Cha. 3, 14, 2). On the other hand, experience 
does not show that the sun, the moon, etc. shine after 
some other luminous body. Besides, luminosity bein 
the common nature of all, there is no need that one shoul 
shine first and the rest should shine afterwards. One 
lamp need not shine after another lamp. It is not a rule, 
again, that imitation should depend upon similarity of 
things. Iron is different from fire, dust is different from 
wind and yet a red-hot iron ball burns things like the fire; 
the dust on the ground blows after the blowing wind. 
The word ° his ° (tasya) in the fourth part of the verse, 
makes us aware that the Prajfia Atman is the cause of the 
light of the sun and the moon etc. As the Sruti says, 
‘ the gods worship Him as the light of lights,.as the im- 
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mortal Being’ (Br. 4, 4, 16). This obviously does not 
refer to the physical light of the sun, the moon, etc.; nor, 
as said above, does experience show that these physical 
lights are there on account of some other physical light. 
As a matter of fact, on the other hand, one physical light 
is surpassed by another physical light. 


Or we may not restrict the meaning of the verse as 
referring to the cause of the lig ht and the shining of the 
heavenly bodies, but understand it as referring to the cause 
of ‘all this’ (Sarvarh idarh) world which consists of names 
and forms, and of persons and their actions and fruits 
thereof. Just as the sun’s light is the cause of the mani- 
festation of colour, even so the light of Brahman is the 
cause of this all, including the light of the sunetc. Besides, 
the word ‘there’ in the verse shows us the context on 
account of which also we take the Brahman as the source 
of all. The word ‘there’ is used by way of a reply 
to the question, * How is Brahman the light of lights’? 
which arises in view of an earlier verse in the Upanisad 
(Mu. 2, 2, 9) : ‘In that transcendent golden sheath, 
there is that passionless and partless Brahman ; it is the 
stainless light of lights, and is known by those who have 
realized the Atman.’ That Brahman is the topic under 
discussion is shown by an earlier verse still (Mu. 2, 2, 5) 
where it is mentioned as that, ‘in whom the heaven 
the earth and the intervening space are woven.’ 


So Brahman being the only self-luminous entity 
beyond the sun, and the moon etc., every thing that 
existsand shines does soon account of the light of Brahman. 
It manifests everything, but is not manifested or perceived 
byany other light. For,* The Atmanisincomprehensible’; 
* It is by the light of the Atman, that a man sits, and goes 
etc.' (Br. 4, 2, 4 ; 4, 3, 6). 


अपि च स्मर्यते। २३ 


[Api-also; ca-and; smaryate-is told in smrti.] 
AND SMRTI TOO SPEAKS (OF HIM IN THE SAME WAY). 23 
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We read in the Bhagavadgita, "That is my highest 
abode, reaching which none returns; neither the sun, 
nor the moon nor the fire illumines that.' And yet, 
‘that light of the sun which shines all over the world, 
and that light which is in the moon, and in the fire, know 
that all to be mine’ (15, 6and 12). 


७ प्रामिताधिकरणमू | (२४-२५) 
शब्दादेव प्रमितः। २४ 


[Sabdat-due to Sruti; eva-only; pramitak-is measured. } 


THE (PERSON) MEASURED (BY A THUMB, IS THE HIGHEST 
ATMAN) ON ACCOUNT OF SRUTI-WORD ITSELF (VIZ. THE 
ATMAN IS THE CONTROLLER). 24 


The Kathopanisad tells us that * the person of the 
size of a thumb stands in the middle of the body, and is 
like smokeless light. He is the controller of the present 
and the future; heiseternalthe same, today and tomorrow. 
This is that (Brahman) ' (2, 4, 12, 13). 


According to pürvapaksa, the person referred to is 
the individual soul; for no measure can be predicated of the 
Atman who has infinite length and breadth. But the 
Vijüanatman or the jiva being limited by Upadhis can 
be spoken of as somehow being measured by a thumb. 
In the Smrti too, Yama is told to have dragged out forcibly 
by his noose the thumb.-sized, helpless person out of 
the body of Satyavan (M. B. 3, 297,17). Itis impossible 
for Yama to have taken out the Atman, as Yama himself 
admits that Visnu is his controller. So, the Smrti, too, 
is in favour of taking the thumb-sized person in the sense 
of ' sarhsari-jiva.’ 


The person must be the Atman alone, we say in 
reply. For there is none else who can ceaselessly control 
the present and the future. Besides, the words ' this 
is that" in the end of the passage, come as a reply to 
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Naciketa's question as to what it may be * which is neither 
this nor that which is seen, which is neither the effect 
nor the cause, and which is neither the past, nor future’ 
(1, 2, 14). This means that Brahman was the topic 
under discussion ; and so the word * controller ° as used 
in the Sruti itself is a far greater evidence than the words 
‘thumb-sized person’ to indicate that the person is the 
highest God and not the individual soul. 


How then can the all-pervading Atman be spoken 
to have the small dimensions? To this the Sutrakara 


replies : 
ITAA तु मनुष्याधिकारत्वात्‌। २५ 


[Rhdi-in the heart; abeksaya—with reference to; tu-however 
manusya—man; adhika@ratvat—having a right.] 


WITH REFERENCE TO THE HEART, HOWEVER, (THE 
ATMAN IS SAID TO BE OF THE SIZE OF A THUMB) ; FOR MEN 
HAVE A RIGHT (TO STUDY THE VEDAS). 25 


We have seen above that though the size of a thumb 
can more appropriately belong to the finite jiva and not to 
the infinite Brahman, yet the word ‘controller ' as used 
. by Sruti is indicative of Brahman and not of jiva. There- 

fore, the small dimensions of a thumb can be said to belong 
to Brahman in a secondary way, with reference to its lodg- 
ment in the heart, just as the akaga is spoken of as having 
the measure of a cubit with reference to a portion of 
a bamboo stick. The hearts of different animals may be 
varying in dimensions, but by * heart, here, we mean 
the heart of man; for men alone have a right to the study 
of the Vedas. They alone have got the capacity to 
learn, have certain desires, and are not prohibited to 
learn. ‘The upanayana ceremony can be performed only 
amongst men. As Jaimini has examined the question 
as to who has got a right, (Pūrva Mi. Su. 6, 1), we need 
not say anything further. The heart then of a man 
has the size of his thumb. 


!1 
[qom 
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In view of such statements, then, as ' That is the 
Brahman’ * That thou art’ etc., we have to understand 
that the jiva or the sarhsari soul which is of the size of a 
thumb is in reality the Brahman. The aim of the passage 
under discussion is not to describe the dimension of any 
thing in particular, but to bring home the identity of the 
jiva with the Brahman, by reference to the abode 
of the latter in the heart. A Vedānta-passage of this 
type has thereforea different aim from another whose aim 
is to make us aware of the Nirguna Brahman directly; 
this makes us aware of it by reference to individual soul 
which is nothing but Brahman in reality. Thatis why 
ruti recommends one ‘ to draw out with courage that 
Person from inside his body as one would take out the 
delicate fibre from inside the blade of grass, and to know 
it as the pure immortal thumb-sized Atman residing in 
the heart of people > (Ka. 2, 6, 17). 


€ देवताधिकरगरू | (२६-३२) 
तदुपयेपि बादरायणः संभवात्‌। २६ 


(Gops) ABOVE THEM (I. E. MEN) ALSO (HAVE A 
RIGHT TO STUDY THE VEDAS) AS BADARAYANA HOLDS, ON 
ACCOUNT OF POSSIBILITY OF (SIMILAR REASONS). 26 


Gods too, as Badarayana holds, have a right to the 
knowledge of Brahman, for they too may become disgusted 
with indulgence in sensual pleasures, and may hanker 
after moksa. They are known to be endowed with 
bodies, from the descriptions we readaboutthem in Itihasa, 
Puranas, mantras, and arthavada, and from paintings and 
images in ordinary experience.' They are not prohibited like 
Südras from having the knowledge. Vedas being manifest 
to them, no upanayana-ceremony is needed. in their case. 
They accept discipleship ; e.g., Indra lived as a disciple 
of Prajapati for one hundred and one years (Cha. 8, 11, 3) ; 
Bhrgu approached his father Varuna with the request 


1 Indra is described to have the Vajra (thunderbolt) in his hand. 
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to teach him the knowledge of Brahman (Tai 3,1). Gods 
and sages may be incapable of action such as a sacrifice, 
as Jaimini holds (Pirva Mi. Sü. 6, 1, 5), because either 
there are no further gods whom they should please, or 
there are no other sages to whose family they may belong. 
But so far as knowledge of Brahman is concerned, no 
action is to be performed either with reference to any 
god or by the help of any sage. Sofaras the size of the 
Person is concerned, it may be measured by the thumb 
of a god, just as in the case of men, it is to be measured 
by the thumb of a man. 


विरोध कर्मणीति STRE ~ ate 
¦ कमणीति पत्तदशनात्‌ । २७ 
[Virodha&—obstruction ; Karmani—in action ; iti—so ; 
cet—if ; na—not ; aneka—various : pratipatteh—due to 
assumption ; darsSanat—being observed.] 





IF IT BE SAID THAT (POSSESSION. OF BODIES BY GODS 
WOULD CREATE) OBSTRUCTION TO (SACRIFICIAL) ACTIVITY, 
WE SAY THAT IT IS NOT SO; FOR IT IS OBSERVED THAT (GODS) 
ASSUME VARIOUS (FORMS). 27 


If gods have bodies, it is conceivable that they should 
be present like priests on the occasion of a sacrifice. But 
how willit be possible for the god Indra, for example, to 
remain present at many sacrifices, if they are performed at 
the same time ? 


The reply to this is contained in a passage from the 
Brhadaranyakopanisad (3, 9, 1, 2), which beginning with 
the number of gods as 303, and again as 3003 declares 
a little afterwards that these are nothing but the powers 
of gods, who, however, number thirty-three* only. These 
thirty-three gods are again reduced to six, then to five 
and finally to one God viz. the Prana. This means that 


2. The 33 gods are : 8 Vasus, 11 rudras, 12 adityas, Indra and Brahmadeva. The 
six gods are : Fire, earth, wind, akaáa, sun and svarga. If the first and the second, 
the third and the fourth, etc., are combined, they make three only. These three again 
are reduced to two viz., food and prana; and finally prana alone is the one god. 


* 
E ets asm A om A 
= meri -—, np 
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it is the one God of Prana who assumes various forms. 
In the Smrti also, it is mentioned that the yogin, who 
acquires supernatural powers like possession of subtle 
body etc., can divide himself in thousand forms, and can 
have various experiences in life, such as enjoyment, penance 
etc. at one and the same time, and can collect back all 
these forms into himself, just as the sun takes back all 
his rays within himself (Ma. Bha. 12, 110, 62). If this 
is possible for a man, how much more it should be in the 
case of a god who has naturally got all these powers? 
So, a god may divide himself in many forms and remain 
present at various sacrifices at one and the same time, 
himself remaining. unseen. 


Or we may offer another explanation. Just as a 
Brahmana who cannot be fed by different people at the 
same time, can nevertheless be bowed by them all simul- 
taneously, even so, one God can, without leaving his 
place, be the common object of reverence of several persons 
who may, at the same time, give their offerings to him. 
The embodiedness of gods then is in no way a hinderance 
to the sacrificial activity. 


शब्द इति चेन्नातः प्रभवात्मत्यक्षानुमानाभ्याम्‌ | २८ 


[Sabda—word;iti—that; cet—if; na—not; atah—from this; 
prabhavat—because it originates; pratyaksa—anumana- 
bhyarh—from perception and inference.] 


IF IT BE SAID THAT THE (VEDIC) WORD (WILL BE 
CONTRADICTED OWING TO THE SUPPOSITION THAT Gops 
HAVE BODIES) WE REPLY THAT IT IS NOT SO, BECAUSE 
PERCEPTION AND INFERENCE SHOW THAT EVERYTHING 
ORIGINATES FROM THE WORD. 28 


Even though there may be no hindrance to sacrifi- 
cial activity, the supposition that gods have bodies may 
be pointed out as being inconsistent with the position 
of ‘word’ in the Vedas. According to the * Autpattika 
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Sutra’ of Pūrva Mimarnsa (1, 1, 5) the Vedas are considered 
to have self-validity ; for the words which constitute 
the Vedas are said to be eternally related with their 
meanings. Names of gods such as, Vasus, Rudras, Adityas 
etc. being words in the Vedas, they too must therefore 
be supposed to be eternal. But if gods possess bodies, 
they become subject to birth and death justas men 
are. That is, the names of gods being connected with 
transitory meanings will themselves be untrustworthy. 
In other words, the Vedas will lose their self-validity, 
and shall have to depend on something else for being 
authoritative. Even if we reply that the whole world, 
along with the gods springs forth from *word' it may be 
pointed out that, in the first place, as against our present 
position, Brahman was once said to be the origin of the 
world (B. S. 1, 1, 2) ; and that secondly, as is seen in 
common experience, the wordor name comes into exist- 
enceafter the thing which is given that name. A child 
is born first, and then the name Yajnadatta is given to 
him. And justas the things are transitory even so 
the words or names denoting them will not only be not 
self-valid but non-eternal too. 


The objection cannot stand. For there wouldarise 
from Substance, Quality and Action, individuals only 
and not species. "The jati or the species is eternal, and 
the words are connected with the sp ecies and not with 
individual objects, which may be infinite in number and 
transitory in nature. Words like’ Vasu,’ * Aditya ` etc. 
are names of eternal species, and not of transitory objects. 
Besides, the words connote some permanent meanings 
on account of the presence of which they may be extended 
to new individual objects. Whoever leads the army 
is the *army-leader.' The name will be applied to the 
individual object, if it presents the jati or holds the per- 
manent meaning ;andit isin this sense that the individuals 
are said to originate from the words, and not in the sense 
that the word is, like Brahman, the material cause of 
the universe. 
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The evidence, however, for believing that the universe 
arises on account of the efficient cause of the word lies in 
perception and inference. By ° perception ~ we mean 
Sruti, for the validity of perception is not dependent on 
anything else ; and by ‘inference’ we mean Smrti ; for 
though inference is based on an invasiable sign, yet 
so far as the origin of the universe is concerned, inference 
or Smrti must be backed by perception or Sruti. The 
Rgveda describes (9,62) how the god Brahmadeva pro- 
duced the different deities, because the word ‘ete.’ (these) 
reminded him of the deities who preside over and do good 
to the various senses, how he produced men on account 
of the word 'asrg' (blood), and how he produced the manes, 
the planets, the hymns, the weapons and the beings 
from the words * Indu ° (moon), * tirahpavitra >` (Concealer 
of holy things) ‘ agu ° (which includes), * ७15९० ' (which 
enters) and * abhisaubhaga ° (beneficial) respectively. “The 
Brhadaranyaka mentions him as having thought over the 
union of mind and speech (1, 2, 4); meaning thereby 
thatthinkingisimpossible without word. The Santiparva 
(M. B. S. P. 233, 24) too mentions the 'Self-born Being 
as having first produced the eternal, celestial Vedic word 
which again, in its turn, produced allactivities What 
is meant by production of this beginningless and endless 
Vedic speech is that it is being imparted orally from the 
teacher to the disciple So it is * the Vedic words through 
which Mahesvara has produced the names and forms of 
all beings, and has set GF activity ' (M. B ; Santiparva 
233, 25 ;and Manu Sm. 1,21). Asin common experience 
we find that a jar is made after conceiving the meaning 
of the word jar : even so, there occurred in the mind of 
the Creator first the Vedic words and then corresponding 
to them, he created the universe. He created the earth, 
for instance, after uttering and knowing the meaning of 
the word ' bhür °, the heaven after the * bhuvah ' (Tai 
Bra. 2,2, 42). 


1 Blood is essential to men; the manes remain in the moon; the planets drank the 
holy soma and hid it in their bosom; the hymns include rcas (sentences); weapons are 
rcis which enter into a sacrifice; creatures are benefited 
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What then must be the nature of the word, and how 
may it be said to cause the universe ? According to 
grammarians, it is the ‘ sphota' which first arises in the 
mind after a word is uttered, and it is on account of this 
that the sense of the word becomes known. To them, 
the sphota which is different from the lettersis the eternal 
entity ; the word made up of letters is not eternal, for 
as soon as the letters are uttered, they perish. Gods 
etc. cannot arise from the perishable words, but from 
the imperishable sphota. That the letters are perishable 
can be seen from the fact that on different occasions they 
are perceived in different ways. The voice of Devadatta 
sounds differently from the voice of Yajfiadatta;the letters 
uttered by one person vanish, though similar letters are 
uttered by another afterwards. As for the meaning of 
the word, we get it from the sphota and not from 
the letters of the word. For, (1) if every letter is to 
give us a meaning, the letters ‘go’ in गो and gotra 
ought to give us the same meaning ; and if we have it, 
then the letters which follow would be useless. (2) Nor 
can all the letters taken together be said to produce one 
meaning, for the letters come one after another. (3) Nor 
again can it be said that the perception of the last letter 
combines with the mental impressions of the previous 
letters and produces the sense ; for in order tounderstand 
the meaning of a word, it is necessary to become aware 
of the connection between them, just as weunderstand 
first the smoke that exists, and then from the knowledge 
of the connection which the smoke has with fire, know the 
meaning of fire too. But the impressions on the mind 
are incapable of being perceived, and as such, except the 
last letter of the word, there will beno perceptual know- 
ledge of the word. (4) Though not perceivable, the 
impressions can still be inferred, one may say, from the 
fact of their being remembered ; and so it may be maintain- 
ed that the meaning of the word becomes manifest on 
account of inference when the impressions become combin- 
ed with the last letter. But this too is impossible. For 
the remembering of the successive letters is not itself 
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a single event which happens in one moment of time ; 
but, on the contrary it is made up of different events 
of remembering the successive different impressions of 
letters. As such, the inferred impressions too cannot 
simultaneously be combined with the last letter and 
produce the meaning of the word. ; 


The word then is of the nature of sphota ; and the 
manner in which it presents itself to buddhi is this. The 
several letters sow, as it were, the seed of impressions in 
the mind, and when with the combination of percep- 
tion of the last letter, it becomes mature, there appears 
all of a sudden the sphota in the form of one single mental 
apprehension, which however, is not the remembering 
of the several succeeding letters. The difference that 
appears between two or more voices of men is due to the 
letters of the word, and not to sphota which is recognised 
as eternally the same. It is sphota therefore, and not 
letters, which manifest the meanings of the word and 
itis sphota, therefore, which can be considered as the 
cause of this world, consisting of actions and the doers and 
results of actions. 


As against this view of the grammarians, Upavarsa 
holds that the word is made up of letters only, inasmuch 
asthere is no separate perception of the sphota over and 
above the perception of the letters. The letters too are 
not short-lived, because they are recognised to be the 
same, and because this fact of recognition is neither based 
on similarity, as in the case of hairs, nor contradicted 
by any other means of knowledge. Again it is not the 
recognition of the species or jati of a letter, so that we 
may say that we hear a létter similar to the one heard 
before, both of which belong toaclass. On the contrary, 
we hear the same letter as being uttered more than once. 
The word ‘cow’, when uttered twice, can never mean 
that two different words belonging to the same class 
are uttered. The letters are not different individuals 
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that go to form a class, just as there are different individual 
cows which belong to one class. The letters c, o, and w, 
are each one of them the same on different occasions. 
That they appear to be different on account of pronoun- 
ciation of different menisnotthus duetotheir own inher- 
ent nature, but to the fact that they are dependent for the 
sake of pronounciation on the contact or otherwise of the 
wind with the palate, teeth etc. The grammarians too 
who maintain that lettersare different individually have to 
admit, for the sake of explainirg the fact of their being 
recognized as similar, the existence of a species or jati 
to which they belong ; they have to admit again that the 
differences, such as * udātta ° and 'anudatta' in the 
manner of uttering them, are due to external conditions 
such as contact etc. Instead of making these two admis- 
sions, is it not a simpler way of explanation that the 
individual letters have their own intrinsic nature on 
account of which they are recognized as the same, and that 
they appear to be different in point of being ' udatta ' 
* anudatta ° etc. by external conditions ? 


Recognition of a letter as the same is thus the re- 
futation of its being conceived as being different on different 
occasions. And yet, the same ‘ga ' when pronounced 
by different personsat the same time, appearsto be different 
as udatta, anudatta, svarita, nasal and non-nasal, because 
the expression of it is connected with the contact of the 
abdominal wind with the various parts of the mouth, 
such as palate, teeth etc. Or else, the difference may be 
attributed to the difference in dhvani or tone. A sound, 
which is indistinct because it is far off, becomes clear and 
distinct as it comes nearer. Though recognized as the 
same, it is differentiated as ‘soft’ or ' harsh. So the 
better way of explaining would be that the distinctions 
of udatta, anudatta etc. are due to dhvani rather than to 
the process of conjunction and disjunction, which is not 
a matter of perception. In any case, the letters are re- 
cognized as the same in spite of their appearing different 
on account of difference in dhvani. 
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Besides being recognized as the same, it is the letters 
Which have got the meaning of the word, and sothere is 
no necessity to imagine the existence of sphofa. 
The object of cognition is not sphota, an additional some- 
thing which is suddenly perceived after the accumulation 
of the successive impressions of the letters as the 
grammarian supposes ; it is the letters themselves which 
constitute the word. For if sphota, which is something 
different from the letters ofa word were to be the object 
of cognition, then the meaning of these letters or word 
like the meaning of any other word or groupof letters 
would not be apprehended atall. But this is against 
experience. So whatappears to the grammarian as the 
sphofa is in reality nothing but an act of remembrance 
of the letters of the word. Besides, experience tells us 
that we may have one single cognition of a number of 
objects grouped together ; e.g. we speak of numbers as 
ten, hundred, thousand etc. Similarly, the many letters 
in a word go to express one meaning only. This does not 
however mean that the letters ina word if written in the 
reverse order would mean identically the same. For then 
the word ' raja ° (king) would mean the same thing as 
the word‘ jara ° (a profligate); or the word * pika ° (cuckoo) 
would mean the same thing as * kapi’ (monkey). The 
letters though many, will have one meaning only when 
they succeed some fixed order. 


The theory then that the letters of a word which 
succeed each other in a certain order give all the meaning 
they have directly to the buddhi in one singleact of cogni- 
tion is simpler than the sphota theory which disregards 
that which is given in perception directly, viz. the 
letters, and something new eh is never perceived, 
viz. the sphota. Jt is unnecessary to imagine the 
additional factor of sphota to explain the manifestation 
of meaning from the letters of the word. Anyway, 
whether the word is of the nature of letters, jati or sphota 
the theory that the gods originate from the eternal words 
remains unaffected. 
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अत एव च AMAJ । २९ 


[Atas—Hence ; eva—same: ca—and ; nityatva— 
eternity.] 


AND BECAUSE OF THE SAME REASON, THE ETERNITY 
(OF THE VEDAS). 29 


. The preceding Sūtra was devoted to meet an objection 
inst the theoryofthe Pirva-Mimarnsa, viz. the eternity 
of the Vedas. The objection that the word (Veda) 
too must have been produced in the same manner in which 
the world of gods etc. has been produced from the word, 
was refuted by pointing out that the eternal species of 
gods etc. came out of the eternal words. The present 
Sutra too confirms the same conclusion, viz. that the Veda 
is not merely the source but the eternal source of the 
universe. The Rg-Veda (10, 71, 3) tells us how the 
eternal speech which was dwelling in the sages was found 
out by those who performed the sacrifice. Vedavyasa 
too says that ' being permitted by Svayarhbhu, the sages 
obtained by means of penance the Vedas and the Itihasa 
which were hiddenat the close of yuga ' (M. B. Santi-Parva) 


समाननामरुपत्वाचावृत्तावष्यविरोधो दरोनात्स्मृतेश्र । २० 


[Samana (similar)-n@ma—ripatvat—because of names 
and forms; ca—and; avrttau—repeated cycles of births and 
deaths; api—even; avirodhap—freedom from contradiction 
darfanat—from ruti ; Smrtep—from Smrti ; ca—and.] 


NOTWITHSTANDING THE REPEATED ORIGINATION AND 
DISSOLUTION (OF THE UNIVERSE), THE ETERNITY OF THE 
WORD IS NOT CONTRADICTED ON ACCOUNT OF SIMILARITY 
OF NAMES AND FORMS; AS (IS CLEAR) FROM RUTI AND 


SMRTI. 30 


The eternity of the Vedas will not indeed beaffected 
if words like Indra etc. would connote not the individuals 
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but the eternal species, and consequently there would be 
an unceasing succession of several Indras and other gods 
one after another. But if, as Sruti and Smrti tell us, all 
the three worlds of names and forms including Indra and 
other gods are some time to undergo complete dissolution 
and are to be born again, how indeed can there remain the 
same meaning attached to' words like ‘Indra,’ and how 
can Vedas be believed to be eternal? The reply to this is 
also found in Sruti and Smrti. The eternity of the Vedas 
is not affected, because the names and forms of each new 
creation are the same as those of the preceding world 
that was dissolved. The wheel of Sarhsara as a whole 
is eternal, in spite of dissolutions and creations,—a point 
to be explained later on in Sütra 2, 1, 36. Just as a man 
who has awakened from sleep goes on with the affairs 
of the world as he was going on before he slept, even so 
one creation of the world is connected with the pre- 
vious one without being hindered by the intervening dis- 
solution of the same. That dissolution and creationare 
like the sleeping and wakeful conditions of man is seen 
from what the Kausitaki Upanisad tells us (3, 3), viz. 
that when a man is in dreamless sleep, he becomes one 
with prana and that all his senses and the objects of the 
senses become merged in prana, but when the same man 
awakes, the pranas and everything else spring forth from 
the Atman, [ike sparks from fire, and occupy their respec- 
tive places. 


It may be said that the mahapralaya or the utter 
annihilation of the universe resembles death rather than 
the sleeping condition of man ; and so the idea that a new 
creation should be continuous with the old seems as im- 
probable as the idea that the present life of a man is con’ 
tinuing with his life in the previous birth. Besides all 
men do not sleep at the same time ; so that when a few 
of them becomeawake, they are reminded of their rpeceding 
wakeful life by looking to the person who are already 
awake and are busy in doing something. The pralaya, 
on the other hand, destroys everything at the same time. 


४. 11 
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The objection is invalid. For we must remember 
thatthe higher beings and gods cannot be said to have 
the same deficiency as men have. Though all the beings 
including men are-animated, knowledge and power are 
seen to decrease as we pass downwards from men to 
animals, and from animals to trees ; or what is the same 
thing from another point of view, they increase as we 
rise up from man to Hiranyagarbha. It is possible there- 
fore that the Hiranyagarbha and other gods may remember 
all that was going on in the preceding Kalpa, and so, 
having received the grace of the highest God, may continue 
their existence, as if they are coming in the wakeful con 
dition after sleep. Wearetold in the following Sruti 
that this is possible : ' Being anxious to be released, I sur 
render unto God, who delivered the Vedasto the Brahma 
deva after having first created him, and who illumines the 
buddhi in order to impart the knowledge of the Atman ' 
(Sve. 6,18). ‘ The hymns of the ten mandalas of Rg-veda 
were seen by Madhuchandas and other sages,’ as Saunaka 
and other rsis tell us. This vision of the Vedas by the gods 
and rsis appears to be so indisputable a fact, that a person, 
who performs a sacrifice by means of a mantra, without 
knowing the rsis, the metre and the deity of that mantra, 
is said to fall into a pit, or be born as a pillar or a 
stone. 


Having discussed so far that BP se of time involved in 
the period of dissolution or death of the universe does not 
stop the continuation of the same, inasmuch as there is the 
certainty of the perpetual vision of the Vedas by Hiranya- 
garbha and by other gods and rsis on account of the grace 
of the highest God, we give the additional reason 
of Adrsta. Dharma enjoins and prohibits actions in order 
that man should get pleasure and ward off pain. The 
desire for having pleasures and avoiding pains is therefore 
the motive which leads men to act. The present world 
thus is nothing but the result of actions of bein gs done 
in the preceding creation ; secondly, it allows them to 
reap the fruits of their actions in the form of pleasures 
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and pains ; and thirdly, it induces the beings again to do 
certain actions and prepares thereby the way for a fresh 
creation of the same nature. So, the whole of sarhsara 
including the worlds, gods, animals, men, castes, a§rams, 
duties and their fruits, appears in the same form again 
and again, because it moves perpetually from desires to 
actions, from actions to pleasures and pains, and from 
pleasures and pains to desiresagain. Like actions produce 
like results ; and according as they are right or wrong, 
harmless or cruel, there arise like desires or impressions 
to do similar acts again. So there remains always a potentia- 
lity of the world to rise again into actuality by the same 
names and forms, and by the same desires and actions, 
in spite of its apparent dissolution. The new creation 
is not an effect without a cause. Just asthere is a necess- 
ity that governs the relation of the five senses with their 
objects, even so, the actuality of the present creation is 
bound up with the potentiality of the earlier creation 
which is hidden in the period of dissolution. That is 
why the whole world including the sun, the moon etc., 
is arranged by the highest God, on the pattern of the 
arrangement of the previous world (Rk. Sarn .10, 190, 3). 
That the names and forms of this created world are exactly 
those of the previous one isseen from what the Taittiriyo- 
panisad tells us regarding the genesis of the god of Fire 
(3, 1, 4, 1). The person who desired to become Agni 
in a succeeding world offers oblations of cooked rice 
by placing them on eight earthen pots to the god Agni 
presiding over the Krttika stars. This means that the 
names and forms of the two Agnis are the same. Similar 
is the case with rsis and other gods. In short, like 
the seasons coming after one another with the same 
characteristics, things of the world too appear and 
reappear with identical names and forms. 


मध्वादिष्वसंमवादनधिकारं जेमिनिः। ३१ 


[Madhvadisu—in Madhw-vidyz and others; asambhavat— 
being impossible ; anadhikaram-—without fitness; Jaiminig.] 
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JAIMINI HOLDS (THAT GODS ARE) INCAPABLE OF 
(LEARNING BRAHMA-VIDYA) BECAUSE IT IS IMPOSSIBLE (FOR 
THEM TO LEARN) MADHU-VIDYA ETC. 31 


In the third chapter of the Chandogyopanisad, we 
read that the sun is conceived as the honey of gods, the 
akaga as the beehive, the Vedic hymns as the bees, the 
sacrifices as the flowers, and the offerings of Soma, milk, 
etc. as the honey itself. The sacrifices are conceived 
as producing five kinds of honey or nectar which get 
themselves deposited in the different portions of the sun 
as red, white, blackish, dark and pearl-like in colours., 
Led by Agni, Indra and others, the gods like Vasus,Rudras, 
Adityas, Maruts and Sadhyas five upon this nectar. 
We are further told that whoever thus meditates on the 
sun becomes satisfied even by the sight of the nectar, and 
is endowed with all the glory of gods like Vasu. Now 
this is possible only for men and not for those who are 
already gods; for this will involve theconception of anoth 
er sun or another Vasu as the objects of meditation for 
the existing sun and the existing Vasu. How can gods 
themselves become at once the meditators and the objects 
of meditation? And again, when certain divinities, such 
as Fire, Wind, Sun, Directions, are each declared to bea 
pada (one foot) of Brahman, and as such, are recommended 
to be the objects of meditation for the sake of men (Cha.3, 
18,2 ;3,19, 1 ;4,5,1), itisnot possible for them to meditate 
on themselves. Similarly, the right and the left ears are 
to be meditated upon as Gautama and Bharadvaja respec 
tively (Br. Up. 2, 4, 2); but it is not possible that these 
rsis should meditate on themselves. Therefore it is that 
Jaimini holds that gods and rsis are incapable of learning 
the Brahma-vidya. 


ज्योतिषि भावाच । २२ 


[Jyotisi—luminous bodies ; bhavat—on account of being 
used ; ca—and.} 
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AND BECAUSE (THE WORDS ADITYA AND OTHERS) 
MEAN (THE SPHERE OF) LUMINOUS BODIES; (THE GODS HAVE 
NO CAPACITY TO LEARN BRAHMA-VIDYA). 32 


It is known from ordinary experience as well as from 
Vedic usage that the words aditya and others refer to the 
sphere of पिंग bodies, which are revolving day and 
night and illuminating the world. * The aditya rises in 
the east and sets in the west °; so says the Sruti in the 
later portion of Madhu-vidya (Cha. 3, 6, 4). This clearly 
shows that aditya means the sphere of light or of the sun, 
which being non-intelligent like clay, has no connection 
whatsoever either with the body or heart of a god, or 
with intelligence or wish of any being. Similarly, the 
word Agni means fre only. 


It is said, no doubt, that mantra, arthavada, itihasa, 
purana and ordinary experience are all in favour of the 
belief that gods havea body. Indra, e.g. has the thunder- 
bolt in his hand, says the mantra ; 'the fire wept' is the 
arthavada ; the itihasa and puranas describe gods as 
being pleased by sacrifices ; and men draw the paintings 
of Yama or Varuna as having a staff or a noose in hand. 
Butitisto benoted that what goes by the name of ordinary 
experience is not an independent means of knowledge; 
rather its value depends on perception, inference etc., 
which, however, are not available with reference to the 
descriptions of gods. Itihasa and puranas are human 
works, and so must be tested by independent means of 
knowledgeagain. Thearthavada is nothing but the praise 
of certain Vedic passages which recommend the doing or 
non-doing of actions, and, as such, have nothing to do 
with the embodiedness or otherwise of gods. And lastly, 
the mantras are meant to make us aware of the manner 
of performance and the various things involved directly 
in the performance of sacrifce. The mantras therefore 
have no authority to say whether the gods are embodied 
or not. In short, the gods and other beings have no capa- 
city to have the know ES of Brahman. 
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€ 
आवं तु बादरायणोऽस्ति हि! २२ 
[Bhavazh —Existence ; tu—on the other hand ; Badarayana ; 
asti—is ;hi—certainly.] 

BADARAYANA, ON THE OTHER HAND; HOLDS (THAT 
GODS AND OTHERS) ARE CAPABLE OF (HAVING THE KNOW’ 
LEDGE OF BRAHMAN); FOR THERE IS (EVIDENCE TO SHOW 
THIs). 33 


It may be that gods and others are incapable of 
participating in the Madhu-vidya etc., because they 
themselves happen to be the objects of meditation 
or worship in those vidyas; but so far as knowledge 
of pure Brahman is concerned, there is no reason why 
they should not be capable of having it. For as Bada- 
rayana holds, their capacity for the knowledge of Brah- 
man is revealed by several facts such as their wish 
to know it, the vow of celibacy and non-attachment 
which some of them could keep, the necessary strength 
which they possess, and the absence of any mention that 
they are not fit for Brahma-vidya. Because they are 
excluded in one sphere, it does not follow that they are 
excluded in all spheres. A Brahmin, for instance, is 
not allowed to perform the Rajasiiya sacrifice, but is not 
prohibited on this account to perform all the sacrifices. 
Besides, the Brhadaranyaka makes an explicit statement 
with reference to gods and rsis along with men that 
whoever amongst them, whether, god, rsi or man, 
knows himself as the Brahman, becomes one with it (1, 4, 
10). The Chandogya goes a step further and describes 
the gods and the demons too as hankering after the know- 
ledge of the Atman which would fulfil all their desires, 
and mentions how Indra and Virocana, the representa’ 
tives of gods and demons respectively, went to Prajapati 
for this purpose (8, 7, 2). Smrti too describes, for the 
same purpose, the Gandharva-Yajfiavalkya-sarnvada. 


As for the objection that the words aditya etc. 
mean only the non-intelligent spheres of light, we say 
in reply that over and above this meaning, they also 
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stand for the intelligent and powerful divinities who 
reside in the form of light. This is possible because 
gods can assume any form they like. ल्हिसि for example, 
assumed the form of a ram and carried away Medhatithi, 
the descendant of Kanva (Sadvirhéa Bra. 1,1). Aditya 
approached Kunti after having assumed the form of a man. 
Even such substances as earth are regarded as bein 

ruled over by intelligent beings, as is clear from * the eart 

spoke,” etc. 


To deal now with another objection regarding 
mantra and arthavada: It was pointed out by the purva 
paksin that they cannot be looked upon as trustworthy 
evidence for believing in the embodiedness of gods, 
because what they refer to is not their own meaning but 
some thing other than that, viz. the things mentioned 
in the sacrifice, or the eulogy of some action. We say in 
reply that the question, whether a sentence has its own 
primary meaning or not, is not necessarily determined 
by the reference or otherwise of that sentence tosomething 
else, Rather, it is determined by the fact whether or not its 
alleged primary meaning is contradicted by some other 
experience. In other words, it is not the absence of 
reference to something else, but the uncontradicted pre- 
sence of meaning, which gives the reality to a sentence. 
As opposed to this, it is not the presence of reference to 
something else but the absence of any meaning (or which 
is the same thing as contradicted meaning) which gives 
unreality to the sentence. The grass and the leaves seen 
by a traveller by the side of a road and given expression 
to in a proposition, have all the reality and meaning, even 
though the purpose of the traveller is something else, viz 
the journey. 


The objector may intervene, and say that the grass 
and the leaves become the objects of direct perception; 
but this is not possible in the case of anarthavada type of 
sentence, because its purpose being merely to say some- 
thing by way of eulogy, is so intimately connected with 
the vidhi-vakya or the main sentence which recommends - 
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an action, that the meaning of one is included in the 
meaning of the other. Just as the words * one should 
drink wine ° cannot be detached from the word * not’ 
in the given sentence * one should not drink wine `, and 
then interpreted as if they have a separate affirmative 
meaning over and above the given negative meaning, even 
so the arthavada has no separate meaning of its own over 
and above the meaning of the vidhi-vakya. 


To this we reply. The prohibitive sentence quoted 
above cannot be split into two parts, because all the words 
in that sentence together make up one meaning. The words 
of the arthavada sentence, on the other hand, can have 
a distinct and complete meaning of their own inasmuch as 
they describe a thing which already exists. It is only after- 
wards, when we think about the purpose which they 
subserve, that the same words are seen to be used in order 
to glorify some vidhi-vakya. To illustrate what we mean; 
Every word in the vidhi-vakya, ‘He who desires 
to have prosperity, should offer a white animal to Vayu' 
(Tai. 2, 1), is connected with the intended action. But 
the words in the arthavada sentences, such as, ' Vayu is 
a very swift deity, towards which he approaches fast; 
Vayu leads him on to prosperity ' (Tai. 2, 1), are not in 
like manner directly connected with the action. The 
words of the two types of sentences are not so connected 
with each other as will enable us to have such absurd 
sentences out of them as * Vayu should offer `, or ' the 
swift deity should offer’. Rather they form two inde- 
pendent unities of their own, which in their turn get 
related in order to serve some additional purpose. The 
arthavada sentence, in other words, which has an 
independent and complete meaning of its own and which 
refers to an already existing fact, is found to be related in 
a subordinate manner to the vidhi-vakya, because it 
fulfils the additional purpose of glorifying the intended 
ection. The arthavada sentence referred to above, for 
axample, has got a complete meaning of its own, inasmuch 
sa it refers to the swift nature of Vayu; it is only after- 
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wards that it comes in relation to the vidhi-vakya when 
it serves the purpose of praising the Vayu and making 
an offering to that divinity. 


Further, the arthavada sentence may be of two types. 
Either it is a statement of fact which already exists and is 
known through other means of knowledge; or it is a 
statement of some quality only, because the factual know- 
ledge which is conveyed by it is contradicted by experi- 
ence. * Fire is the medicine of cold ° is an example of the 
first variety known as ‘anuvada’*; experience confirms 
that fire is a remedy against cold. * The sacrificial post 
is the sun ° is an example of the second variety known as 
* gunavada °; for this makes us aware only of the guna 
or quality of luminosity of the sun which is seen on the 
post. 'The sentence is not to be interpreted literally 
for it runs contrary to experience; the sun is not the post. 
Where however experience is not contradicted, or what 
is told is not proved by any means of knowledge, it is 
better to interpret the arthavada sentence as belonging 
to the first variety rather than to the second. It is not 

unavada, because it is not contrary to experience; but the 
reedom from contradicting other means of knowledge 
leaves room for supposing that such means though not 
known must be available, inasmuch as the sentence is 
from Sruti. For example, * Indra has a thunder-bolt in 
his hand ' is a statement which can neither be proved nor 
disproved by the ordinary means of knowledge. And yet, 
as it is a Sruti statement, it leaves room for supposing 
that there must be some other means of knowledge for 
taking it as a fact; and so construed, it is an * anuvada ^`. 
‘ The thunder-bolt in the hand,’ therefore, suggests that 
Indra is a god having body. The mantra sentences too, 
in short, have meanings of their own corresponding to 
facts (e. g. the embodiedness of gods), though they fall 
beyond the ordinary means of knowledge. 


There is another reason still for believing that gods 
are embodied. The very injunctions which recommend 
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certain offerings to Indra and other gods imply that gods 
have some features. The sacrificer is asked to * take in 
his hand the offering and remember the god to whom it is 
to be given at the time of uttering vasat ` (Ai. Bra. 3, 8, 1). 
Without this mental representation, there would be no 
offerings to gods. The mantras by themselves cannot be 
considered as constituting the features or the forms of 
~ gods; for the mantras are merely words. It is the meaning of 
the words which convey to us the forms which the gods 
possess. "Therefore all those who believe in the autho- 
ritativeness of the word cannot but admit the embo- 
diedness etc. of gods like Indra, which is spoken of in 
mantra and arthavada. And inasmuch as mantra and 
arthavada are the foundation of itihasa and purana, 
the latter too are trustworthy evidence. Besides, they 
owe their origin to the perceptual knowledge of Vyasa 
and other sages who, it is told in Smrtis, were holding 
conversation with gods. To deny this is to deny the 
variety of the world. There is at present no single ruler 
of the whole earth; from this it does not follow that there 
was no such ruler in the past too. For in that case, the 
rajasuya sacrifice which is to be performed by one who 
desires to be the ruler of the whole earth, will be without 
any purpose. The whole of the Dharmasastra too will 
be useless, if one were to argue from the disorderly condi- 
tion of varna and a§rama at the present time that they 
must have been so even in ancient times. It is therefore 
appropriate to hold that on account of their dharmic 
excellence, people of the ancient times were capable of 
conversing with gods, which fact is also vouchsafed by 
the yoga-sutras (2, 44). That yoga enables one to acquire 
extraordinary powers cannot simply be denied. The 
SvetaSvataropanisad speaks of the greatness of yoga: 
* When the five qualities of earth, water, fire, wind and 
akaéa arise in the body by the power and fire of yoga, 
then no more will illness, old age or pain overtake that 
body (2, 12).' It is wrong to infer from our ability the 
ability of rsis who had the power to visualize the mantras. 
Naturally, the itihasa and puranas which have been 
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composed by them must be trustworthy. Our ordinary 
experience too, if based on itihasa and puranas, can also 
be possibly taken as true. 


The result is that mantra, arthavada etc. go to prove 
that gods and others have got bodily forms; and being 
endowed with desires etc. they can be considered as 
having the capacity to know the Brahman. Besides the 
conception of gradual release,—viz. that after death man 
first becomes Gandharva, then Pitara, and then god,—is 
possible only on the view that gods too get the release or 
are capable of having Brahma-jfiana; otherwise even after 
attaining godhood, man would be deprived of moksa. 


९ अपशूद्राधेकरणम्‌। (२४-२८) 
IMT तदनाद्रश्रवणात्तदाद्रवणात्सूच्यते हि। ३४ 


[Suk-grief; asya-his; tad-anadara—-íravanat-hearing his 
disrespectful words; tad-that; adravamat-due to approach; 
fucyate-is indicated; hi-only.] 


THE SORROW WHICH HE (JANASRUTI) FELT ON HEAR- 
ING THE DISRESPECTFUL WORDS OF THAT (SWAN BIRD) IS 
ALONE INDICATED (BY THE WORD SUDRA); FOR THAT 
(SORROW) MADE HIM RUN (TOWARDS RAIKVA). 34 


If gods can learn Brahma-vidya, what can we say 
about the Sudras? Or are the twice-born alone capable 
of doing so? According to pürvapaksa, the Sudra has a 
claim to it; because he has got a desire and capacity to 
learn. Besides, nowhere has he been debarred from 
learning it, just as he has been debarred from performing 
sacrifice because he does not preserve sacred fire (Tai. 
Sam. 7, 1, 1, 6). So far as Brahma-jnana is concerned, the 
preservation of ahavaniya and other fires is not necessary. 
Besides, the 7 that Raikva calls Jangruti by the 
epithet * Sidra ° (Cha. 4, 2, 3) in connection with Sarn- 
varge-vidya or Vayu-vidya (a part of Brahma-vidya), and 
asks him to take away the chariot, wealth and cows which 
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he had brought as presents shows that the Südra is fit to 
have the knowledge of the Brahman. Südras like Vidura 
too are spoken of by Smrtias possessing Brahma-jnana. 


We reply that the Südra cannot be considered capable 
of studying and understanding the Vedas even though 
he may be physically sound and has a desire tolearn. For 
he is not allowed to undergo the upanayana ceremony 
which is considered as the necessary condition of the 
studying of the Vedas, which again in its turn, if not 
properly done under the guidance of a Guru, makes him 
unfit both for sacrifice and knowledge. Besides, the 
mere presence of the word 'Südra', without any backing 
of argument will not enable us to say that the Südra as 
such will be considered fit for sarnvarg and other Vidyas. 
At best, he may be fit for Sarnvarg-Vidya alone ; but this 
too is not possible, because the word * Südra' occurs in 
the arthavada sentence alone viz. ‘ This vidya cannot be 
obtained by money. Or the word 'Südra' may be 
nterpreted in altogether a different manner, so that it 
may refer to a twice-born and not a Sidra by caste. 
The word may refer to the grief of Janasruti and not to 
Janaéruti himself. Raikva alludes to it only to show that 
he had the knowledge of the grief, though Janasruti was 
far away when he felt it at the disrespectful words of 
the hamsa bird. ‘Sidra’ means the adravana, the rushing 
forth of ‘§uc’ or grief. Whether Janaáruti came to grief 
or grief fell on him, or whether he rushed unto Raikva on 
account of grief, the word * Sidra ° points to one of the 
three things and not to the caste. 


क्षत्रियत्वगतेश्रोत्तरत्र चेत्ररथेन ठिंगात्‌ । ३५ 


| Ksatriyatvagateh-caste of a Ksatriya being known; ca-and; 
uttartra-later on; Caitrarathena-with Caitraratha; lingat 
—due to sign.} 


AND BECAUSE OF THE SIGN (HE IS MENTIONED) LATER 
ON ALONG WITH CAITRARATHA, IT IS KNOWN THAT 
(JANAÉRUTI) 13 KsATRIYA (AND NOT SUDRA). 35 
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In the arthavada sentence of Sarnvarga-Vidya, Jāna- 
éruti is mentioned along with one Ksatriya Abhipratarin 
knownas Caitraratha. Asequalsarementioned together, 
we gather that Janaéruti al so is a Ksatriya. We have 
the same inference, from the power and glory which 
Jānaśruti exhibited by sending men in search of Raikva, 
as also by the numerous presents he sent to him. 


संस्कारपरामशीत्तदभावामिलापाच्च । ३६ 
[Sarhskara—ceremonies ; bargmaríat—being mentioned; 
tadabhava—its absence; abhilapat—being mentioned: ca— 


and. |} 


THE SAMSKARAS BEING MENTIONED (IN THE CASE OF 
THE TWICE-BORN) AND THEIR ABSENCE BEING MENTIONED 
(IN THE CASE OF THE SUDRAS, THE LATTER ARE NOT FIT 
TO STUDY THE VEDAS). 36 


In various places, where the vidyas are being dis- 
cussed, mention has been made of sarhskaras like upanayana 
etc. in the case of the twice born. For example, Sat. 
Bra. 11, 5, 3, 13; Cha.7,1,1; Pra.1,1. In the Chando- 
gyopanisad (5, 11, 7), the King A$vapati, we are told, 
did not insist on the upanayana ceremony being performed 
in the case of certain Brahmins. An exception like this 
proves only the existence of a rule which applies to the 
twice-born. The Sidra, on the other hand, is said to be 
born once only, and not a second time because there is 
no upanayana in his case (Manu. 10, 4). He is said not 
to incur sin, just as the twice-born incurs by eating what 
ought not to be eaten (Manu. 10, 126). 


तदभावनिधोरणे FA ATA: | २७ 


{T adabhava; nirdharane—being convinced; ca; pravrtteh— 
due to being active.] 


AND BECAUSE (GAUTAMA) PROCEEDED (TO INITIATE 
JABALA) AFTER BEING CONVINCED THAT (HE) WAS NOT 
THAT (VIZ., A SUDRA). 37 
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The Chandogyopanisad tells us that Gautama was 
pleased to know that Jabala spoke the truth when he 
said that he did not know his gotra or the family name, 
and that Gautama concluded from this that inasmuch as 
jabala possessed the quality of speaking the truth, he 
must have come from Brahmin parents. So after 
being convinced that he was not a Sidra, Gautama showed 
his willingness to initiate Jabala (4, 4, 5). 


श्रवणाध्ययनाथेप्रतिपेधात्स्मृतेश्र । २८ 
{Sravana—hearing ; adhyayana—study ; artha—meaning, 
pratisedhat—being prohibited ; smrtek ; ca.] 


AND BECAUSE (THE SUDRA) 18 PROHIBITED BY SMRTI 
TO HEAR AND STUDY (THE VEDAS) AND (TO KNOW) THEIR 
MEANING. 38 


From the prohibition to hear the Vedas follows 
the prohibition to study and to know their iu 
For how will one know the meaning without study 
and how again one will study without hearing what 
he studies? We find however explicit statements re- 
garding these things in Gautama-Dharmasastra. "The 
ears of the Sudra who hears the Vedas are to be filled 
with molten lead and lac’ (12, 4). ‘If he utters a 
Vedic word, his tongue should becut, etc.' (12, 5,6). 
* The twice-born alone are entitled to study, sacrifice and 
to the receiving or giving of gifts ` (10, 1). ' Knowled ge 
should not be imparted to the Sudra ` (Manu. 4, 80). 
Vidura and Dharmavyādha had knowled ge, but it 
was the result of deeds in their previous births; and the 
fruit of knowledge too 1s inevitable. Though the Südras 
are prohibited to study the Vedas, they may however 
get the knowledge through itihasa and puranas. 


१० कंपनाधिकरणम्‌ । (39) 
ATA! २९ 
[Kazpanat—On account of trembling.] 
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ON ACCOUNT OF TREMBLING (OF THE WORLD; THE 
PRANA 18 BRAHMAN). 39 


After having incidentally considered as to who is fit 
for receiving Brahma-jfiana, let us return to our main topic 
of the inquiry into the purpose of the vedanta-passages. 
We read in Kathakopanisad (2, 6,6) that ' The whole 
world trembles in the prana ; that this prana isa great 
terror, a raised thunderbolt as it were,and that those who 
know it become immortal.’ Now the purvapaksin main- 
tains that prana means the air we breathe with its five 
modifications; and that the thunderbolt too is a manifesta- 
tion of wind when it assumes the form of rain and  lightn- 
ing. And he cites fruti to explain immortality: * One who 
knows that air is everything, conquers death '(Br. 3, 3. 2). 


We reply that prana means Brahman, because both 
before and after the passage under discussion, Brahman 
is the topic of enquiry. How can, all of a sudden, air 
intervene as a relevant topic? The preceding 
passage describes the Brahman as the immortal, resplen- 
dent support of all beings, transgressing which none can 
go (Ka. 2, 5, 8). So on account of proximity, as also on 
account of its being the support of all, Brahman alone can 
be the topic in the passage under discussion. m. whole 
world trembles in prana,’ means that prana or the Brahman 
is the support of the world. That prana means Brahman 
or the highest Atman is stated in the expression ‘prana 
of prana’ (Br. 4, 4, 18). To cause the whole world 
tremble is possible for the highest Atman, and not for the 
mere wind; for it is not by means of the wind, 'prana and 
apana, that anyone lives ; we live on account of another 
being in whom these two prana and apana find rest 
(Ka. 2, 5, 5). Inthe passage subsequent to the one under 
discussion, the wind, the fire and the sun, as also Indra 
and Death, are spoken of as doing their duties through 
the fear of Brahman. The  Taittiriyopanisad says 
exactly the same thing (2,8,1). So, once again, on account 
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of proximity and on account of the cause of fear, the 
raised thunderbolt and the terror referred to in the passage 
under discussion denote the general fear of Brahman 
which may fall on the heads of the disobedient beings. 
That prana means Brahman is due to one more reason 
mentioned in the passage, viz., the knowledge of it leads 
one to moksa. This is borne out by another Sruti passage, 
* A man who knows him alone goes beyond death; there 
is no other way ° (Sve. 6, 15). The immortality of the 
wind spoken of by the purvapaksin is not absolute but 
relative only with reference to the life-span of man; for 
immediately in the next chapter of the Brhadaranyaka, 
the wind and other elements are said to be perishable. 
And, finally, the subject-matter of the passage under dis- 
cussion, started by Naciketas in his request to tell him 
that ‘ which is neither this nor that, neither effect nor 
cause, neither past nor future,’ makes us aware that the 
word prana means the highest Atman, and not wind. 


११ ज्यातिरघिकरणप््‌ । (४०) 
ज्योतिदेशनात्‌ | ४८ 


I Jyotiz—light; darSanat—being seen.] 


Because (BRAHMAN) IS SEEN, THE LIGHT (MEANS 
BRAHMAN). 40 


A passage in the Chandogyopanisad tells us ‘that 
the serene being or the sarhprasada rises from the body, 
and appears in its own form as soon asit meets the highest 
light ° (8, 12, 3). Now the word ' light ° in this passage 
is understood by the pürvapaksin as meaning the ordinary 
physical light of the sun which dispels darkness. No 
doubt, the word t light ° from the third chapter of the 
same Upanisad was decided (Sütra 1, 1, 24) to mean 
Brahman, because the topic of the Gayatri-passage is 
Brahman; but there is no such reason to take that word 
here too in the same sense. Besider, in the chapter known 
as the Nadikhanda of the Chandogyopanigad, it is 
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stated that when a man aspiring for release, departs 
from his body he is drawn upwards by the rays to the 
Sun' (8, 6, 5). | 


We reply that the word ‘light’ means Brahman only. 
For in the whole chapter Brahman is the topic of discus 
sion. It is introduced in 8, 7, 1, as the * Atman which 
is free from sin,' and is said to be the object of inquiry. 
It is again referred to (8, 9, 3 ff) as the object requiring 
explanation, andsoistold to be the disembodied being to 
which pleasure and pain do not touch (8, 12, 1). Now 
this disembodied condition is not possible except in the 
case of Brahman. The sun, on the other hand, is an 
embodied divinity. Finally, the light is spoken of as the 
‘highest light °, and as ‘the highest person’ (8, 12, 3). 
True release, as we shall see later on, does not involve 
departing upwards to the Sun. 


१२ अथीन्तरव्यपदेशञाधिकरणम्‌ । (४१) 
आकाशोऽथोन्तरत्वादिव्यपदेञ्ञात्‌। ४१ 


[Ahaíah ; arthantartva-adi—being different in meaning 
from ; vyapadesat—because it is mentioned.] 


AKASA IS (BRAHMAN), AS IT IS MENTIONED TO BE 
DIFFERENT ETC. 41 


* What is known as aka§a is the cause of the manifesta- 
tion of names and forms. That in which these are con- 
tained is the immortal Brahman, the Atman’ (Cha. 
8, 14, 1). 


According to pürvapaksin, the word akaga stands for 
the bhūtākāśa because this is the accepted conventional 
meaning. The bhūtākāśa can be said to be the cause of 
the manifestation of names and forms, because it affords 
them room to exist. Besides, there is no clear and distinct 
indication on account of which the akaga can be said to 
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be the cause of the creation etc. of the world, so that we 
may interpret it to mean Brahman. 


We reply that the container must be different from 
the contained. The Brahman contains within it the names 
and forms ; therefore the akasa must be nothing else but 
Brahman. Nothing except Brahman can be different 
from names and forms. The bhütákaáa too is included 
in the world of created things having names and forms ; 
and so it cannot be different from them. Besides for the 
manifestation too of names and forms, the creative power 
of Brahman is ultimately responsible, as is clear from the 
Sruti, * Let me enter into them in the form of jivatman 
and manifest the names and forms ° (Cha. 6,3,2). Though 
the bhutakaga is said to afford room for all the objects 
of names and forms and so to manifest them, yet this is 
possible only in the case of objects which have been 
already created by the highest Atman, and not in the case 
of those which have not been created. The mention 
of jivatman in the Sruti passage is only to show that the 
jivatman is not different from the Brahman. Besides 
the words“ Brahman, Immortal, and Atman ‘are indicative 
of Brahman alone. The present Sütra is only an addi 
tional explanation of what was told in Sutra 1, 1, 22. 


१३ सुषप्त्युत्क्रान्याधिकरणम्‌। (४२-४३) 
सुषुप्त्युत्करान्त्योभेदेन। ४२ 


[Susupti-utkrantyoh—during sleep and departure; bhedena 


—because of difference.] 


AND BECAUSE OF DIFFERENCE (BEING MENTIONED OF 
THE HIGHEST ATMAN FROM THE JIVA) IN THE STATES OF 
SLEEP AND DEPARTURE (FROM THE BODY). 42 


A passage in the Brhadaranyaka describes the Atman 
as ‘he who is within the heart and the pranas, and the 
person consisting of light and knowledge ' (4, 3, 7). Now 
the pranas being theupadhis of the jivatman, the reference 
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to the person having knowledge in this as well as in the 
concluding passage, ‘this great unborn Atman, consisting 
of knowledge and residing in the pranas ° (4, 4, 22) is, 
according to pürvapaksa, the reference to the jivatman 
only. The intermediate passages too which deal with 
the waking and other states must be taken as referring to 
the embodied soul. 


We say in reply that the passage does not give any 
additional information regarding the jivatman, but tells 
us only about the nature of the highest God.. In the first 
place, the God is pointed out as being different from the 
individual soul by reference to what happens to the latter 
in deep sleep. ‘ Being embraced by the prajna Atman, 
this person knows nothing either inside or outside.” In 
other words, it is during the condition of sleep, that the 
jivatman forgets everything of the nature of un-atman. 
It forgets itself and becomes one with God, who is always 
intelligence or knowledge. Similarly, the jivatman is 
spoken of as groaning while he is passing away from the 
body, because he is being presided over by the highest 
God. Here too God is mentioned as distinguished from 
the embodied soul. 


The so-called characteristics which, according to 
purvapaksa, indicate the nature of jiva are, as a matter of 
fact, merely used to indicate, the jiva as identical with 
the highest God. Sruti gains nothing by describing 
the nature of jiva which is already so well known ; Its 
aim is to make us aware of the unknown nature of the 
Brahman from the known nature of the jiva, and of the 
fact that the jiva is nothing else but Brahman. That 
is why immediately in the subsequent passage, the Atman 
‘is described to be‘ thinking as if ` or * moving as if °, when 
as a matter of fact the Atman neither thinks nor moves. 
That which thinks is the buddhi, and that which moves 
are the indriyas. Similarly, in the concluding passage, 
the words which appear to indicate the jivatman, viz. 
‘the person consisting of knowledge and residing in the 
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pranas,' indicate, asa matter of fact, the highest God, be- 
cause the same person is referred to as being the ‘great, un- 
born Atman.’ And if both in the beginning and in the end 
of the chapter, the aim of Srutiis to describe the nature 
of the highest Atman, then tosay that in the intermediate 
portion of the same, the jivatman is described is to allow 
the possibility of a man who has gone in the east being 


found in the west. The description of the wakeful. 


and other conditions is not intended to refer to jiva, but 
to the highest God who is free from such conditions. The 
reference to these only serves the purpose of denying these 
in the case of the highest Atmai:. So here too fruti 
makes the progress from the known nature of the jiva to 
the unknown nature of the Atman. This is further 
evident not only from the repeated request of Janaka 
to tell him only what concerns moksa ; but also from the 
repeated answer of Yajnavalkya that * the purusa being 
unattached to anything is not, affected by any of these 
enjoyments ' (Br. 4, 3, 14-16). The Atman is further 
described ‘as having nothing to do with merit or demerit, 
because it then overcomes all the sorrows.’ We therefore 
conclude that the aim of the passage is to describe the nature 
of the Atman alone. 


पत्यादिशब्देभ्यः । ४३ 


[Patyadi—like Lord and others; Sabdebhyah—on account of 
words. |} 


AND ON ACCOUNT OF WORDS LIKE ‘LORD’ ETC. 43 


The words ‘ pati,’ ' vasi, and '1$ana ` used in the 
Brhadaranyaka (4, 4, 22) further make us aware that it is the 
highest God who is spoken of as the Lord, the controller 
and protector of all. Obviously they cannot refer to 
jiva, because it is not possible for him to control and pro- 
tect all beings. Similarly, the quality of being neither 
greater by good deeds nor smaller by evil deeds is not 
ascribable to any being except God. 
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१ आनुमानिकाधिकरणम्‌ । (१-७) 
आनुमानिकमप्येकेषामिति चेन्न शरीररुपकविन्यस्तगरृहीतेदेशयाति। १ 


[Anumanikam—that which is inferred; api—even; ekefarh 

of some ; iti cet—if it be said ; na—not ; Sarira—body 

rüpaka—simile ; vinyasta—referred ; grhiteh—because ıt is 
mentioned ; darfayati—Sruti says; ca—and.] 


Ir IT BE SAID THAT (PRADHANA) TOO WHICH IS 
INFERRED (IS MENTIONED BY THE WORD  'AVYAKTA '`) 
ACCORDING TO SOME, (WE REPLY THAT) IT IS NOT SO; FOR 
(THE BODY) WHICH IS MENTIONED IN THE METAPHOR OF 


THE BODY IS REFERRED (THEREBY); AND (SRUTI) TELLS (THE 
SAME). 1 


Starting with the inquiry into the nature of Brahman 
we defined it as the cause of the origin, subsistence and 
dissolution of the world (Su. 1, 1, 2). We then noticed 
that pradhana can not be defined in this manner, because 
Sruti does not mention the ‘seeing’ in its case, as it men- 
tions it in the case of Brahman. (Su. 1, 1, 5). And further 
we proved that the common purpose of all the Vedanta 
passages is to show that Brahman, and not pradhana, 
is the cause of the world (Su. 1, 1, 10) And yet so long 
as the view that there are still some Sruti words which 
appear to favour the doctrine that pradhana is the cause, 
has not been shown to be erroneous, our own theory 
that the omniscient Brahman is the cause of the universe 
cannot be said to be firmly established. So, we now 
proceed to show in this chapter that the passages containing 
such words really have a different meaning than that 
which is sought by the Sankhyas. 
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The doctrine of pradhana is said to have got the 
authority of Sruti because the three entities admitted by 
the Sankhya Smrti, viz. the mahat, the avyakta and the 
purusa are exactly the entities which are named and 
mentioned in the same order in Sruti. The Kathaka, 
for example, reads: ' Beyond mahat, there is the avyakta 
and beyond avyakta, there is the Purusa ° (1, 3, 11). 
Now, the word 'avyakta' is accepted to mean pradhana 
according to the Sankhya Smrti ; and pradhana being 
without the qualities of sound, touch etc. is said to be 
the meaning of avyakta. 


We say in reply that the passage from the Kathaka 
does not refer to pradhana though the word 'avyakta' may 
refer to anything subtle and difficult to discern. Besides 
the meaning of a thing does not depend upon the mere 
position it occupies or the order in which it comes. It 
is foolish to argue that a cow is a horse, because it is tied 
in the place of a horse. On the contrary, if we judge 
from the general subject matter, we shall find that avyakta 
does not refer to the imagined entity of pradhana but to 
the body mentioned in the metaphor of the chariot. 


The passage under discussion comes after another 
passage in which there occurs the metaphor of the chariot ; 
and the various entities, viz. the soul, the body, the buddhi, 
the mind , the senses and their objects are respectively 
conceived as the lord of the chariot, the chariot, chario- 
teer, the reins, the horsesand their way of going (1, 3, 3, 4)- 
It is told that a man who has no control over his mind 
and senses returns to sarhśāra, but that a man who has 
got it goes to the excellent abode of Visnu. Then, while 
describing this abode of Visnu as the end of all, it has 
been further mentioned that ‘beyond the senses are their 
objects, beyond objects the mind, beyond mind the buddhi 
beyond buddhi the great atman, beyond the great the 
avyakta, and beyond avyakta the Purusa ; but that beyond 
Purusa there is nothing, and that Purusa is the highest 
goal, the end of the journey ' (Ka. 1, 3, 10, 11). OW if 
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we are to avoid the mistake of leaving the topic in hand 
and pursuing a new one, we must suppose that we are 
dealing with the same entities in this passage as were 
previously mentioned in the metaphor of the chariot. 
The senses, the mind and the buddhi are commonly re- 
ferred to in both the passages, under the same names. 
The objects of the senses refer to the ways of the horses. 
That the objects go beyond the senses is confirmed by 
what Sruti has toid, viz. “ The senses are grahas,' i.e. 
those which catch hold of ; but the objects of the sen- 
ses are greater still in this respect, because the senses 
are dependent for their attractive power on the presence 
oftheobjects(Br.3,2). Inthesame way, mind is superior 
to both the senses and their objects, for both these depend 
on the presence of the mind. The mind too, in its turn, 
being dependent on the discriminative power of buddhi 
the buddhi is superior to or goes beyond mind. Higher 
than buddhi is the great atman or the soul, which is re- 
ferred to in the earlier passage as the lord of the chariot. 
It is natural that the bhokta or the soul that enjoys should 
go beyond the means of enjoyment ; he is like the master 
to his servants. Or the words * mahan atman ° may mean 
the buddhi of Brahmadeva or Hiranyagarbha who was 
the first to be created, and was given the vedas (Sve. 
6,18) ; for it is his buddhi which can truly be considered 
the support of all the intellects of beings. So though 
in the former passage, the word * buddhi ° comes once 
here it is referred to twice ; and so by * buddhi ` we may 
mean the human intellect, and by * mahan atman ° the 
intellect of * Hiranyagarbha. Then the word soul or 
jivatma in the former passage has its corresponding word 
* Purusa ' in the second passage, because jivatma and par- 
amatma are in reality one and the same. Eliminating the 
five words from the first passage, with the corresponding 
five words,—as a matter of fact six words as shown 
above—from the second passage, we get only one word 
as the remainder from the first passage, viz. the ~ body’ 
which must be equated with the one word which remains 
from the second passage viz. the 'avyakta.' It will be im- 
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possible therefore to bring out any meaning of the Sruti 
passages, if according to the Sankhya view, the avyakta 
is to mean pradhana. 


The aim of the entire section of the Upanisad is to 
show how owing to avidya the jivatman is bound to the 
body, senses, mind etc., but how in reality it is nothing 
but Brahman. The metaphor of the chariot shows 
us the sarhsara of the soul, but we know its final destiny 
too, viz. the highest and the excellent abode of Visnu 
which 'though hidden in all beings is seen by those who 
have a subtle and one-pointed intellect (Ka. 1, 3, 12). 
The way to know him is through the practice of yoga ; 
It consists first in controlling the activities of speech 
and other sensesandrestingin mind only ; then to control 
and stop the doubtful mental activities too and rest in 
the decision of the intellect; then again restrain the 
personal buddhi into the fundamental, great intellect 
of the Hiranyagarbha, and finally to compose this too in 
the calm of the highest Atman, the end of all. If we 
thus consider the full context, we find that there is no 
place for the hypothesis of pradhana. 


क्ष्मं g तदहेत्वात्‌ । २ 
[SaRsmazi—subtle ; tad—that ; | arhatvat— because it is 


proper.] 


(THE WORD AVYAKTA MEANS) HOWEVER THE SUBTLE 
(BODY); BECAUSE THIS IS THE PROPER (MEANING) OF THAT 


(WORD). 2 


So, with the help of the context and the process of 
elimination employed while comparing the two passages 
regarding the chariot and the abode of Visnu, it has been 
shown in the preceding Sutra that avyakta means the body 
and not pradhana. Yet it may be suggested that the 
actual physical body being perceptible, it ought to have 
been denoted by the word * vyakta ' and not avyakta. 
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To this the reply of the Sütrakara is that the word 
avyakta means the subtle causal body, which consists of 
the subtle parts of the elements, and as such is further 
applied to the effect thereof viz. the gross, physical body. 
This usage of naming the effect by the same term by which 
the cause is denoted is not uncommon. * Mix the soma 
with cows ' (Rg. 9 , 46, 4) means ' mix the soma with 
milk of the cows’. Here cows means ' the milk of the 
cows’. Similarly, ‘all this was then not manifest’ 
(Br. 1, 4, 7) means * all this world of names and forms was 
in a former condition merely potential or seminal, i. e., 
devoid of names and forms’. In other words, the present 
manifest world is referred to by the former non- 
manifest condition of the world. 


तदधीनत्वादथेबत्‌ | ३ 


{Tad-adhinatvat—being dependent on him;arthavat-serves 
the purpose.] 


BEING DEPENDENT QN HIM (i. €. GOD, THE FQRMER 
NON^MANIFEST CONDITIQN OF THE WORLD ISNOT PRADHANA; 
AND )IT SERVES THE PURPOSE ( OF MAKING GOD RESPQNSI- 
BLE FQR CREATION). 3 


May not this antecedent condition of the world in 
which nothing is manifest be called as pradhana ? 


It is not pradhana, we reply. For the previous 
condition of the world is not an independent cause. Itis, 
on the other hand, dependent on the highest God. It is 
the power of God, with which he creates the world. It 
is this potential, premordial power of the highest God 
which is known by several names, such as, 'avidya ’, 
‘maya’, 'avyakta °, akaga, and aksara. It is the great 
sleep on account of which the individual souls being 
ignorant of their real nature become engrossed in sarhsara 
It is known as akaga, because of its unlimited extent, or 
because of its being the cause of akaga. It is aksara 
because it does not cease to exist until there is knowledge. 
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It is known as maya on account of its wonderful creation; 
and finally it is known as avyakta because being the power 
of Brahman it cannot be different from Brahman; nor can 
it be non-different from Brahman, because Brahman is 
knowledge, while its power is of the nature of ignorance 
(Br. 3, 8, 11; mu 2, 12; Sve 4, 10). 


The avyakta is said to be beyond mahat according to 
the Kathakopanisad, because mahat, in the sense of the 
intellect of the Hiranyagarbha, originates from the avyakta. 
Or even if we understand by mahat the individual soul, 
the avyakta is beyond it, because the soul is dependent 
on avyakta or avidya. The very being and continuation 
of the soul is on account of its relation toavidya. Now 
as the cause and the effect are identical, the quality of 
transcending the mahat has been transferred from avyakta 
(the cause), to the body (the effect of it), and so the word 
avyakta too is mentioned in the sense of body. Sucha 
transference of quality and name from cause to the effect 
it not made in the case of other products of avyakta 
because the senses etc. are mentioned by their own 
names in the two passages of the chariot and the abode of 
Visnu. It is body alone which has not been so shown by its 
own name, and so has to be denoted by the word avyakta. 


Some people give a different interpretation of the last 
two Sütras. According to them, both the gross and the 
subtle bodies are previously compared to a chariot. But 
the word ‘avyakta’” means here the subtle body only. 
The bondage and release of the soul again are possible 
on account of this subtle body. For it is due to the 
subtle body that desires bind the soul after death, and it 
is due to the destruction of the subtie body by means of 
knowledge , that the soul gets its release. 


To this we reply that just as the word chariot would 
stand for both the gross and the subtle bodies, even so, 
the word avyakta may stand for both of them. There 
seems no sufficient reason, excepting the word avyakta 
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meaning subtle as to why both the bodies, gross and 
subtle, should have been mentioned first, and only one of 
them, viz. the subtle, be mentioned afterwards. The 
context is the same; and if we are to avoid the fault of 
leaving the subject in hand and taking to a new one at 
will, we must so interpret the two Sruti passages as to 
make a complete whole of meaning. And this can be 
achieved only when the passages concerned give a common 
topic. Therefore it is that both the bodies must have 
been referred to by ‘ avyakta `, just as they were referred 
to by ‘chariot’. Besides, the question is not regarding 
the distinction between the gross body and the subtle 
body; it is rather to point out a series of things in order 
of excellence, and thus to show that beyond the highest 
abode of Visnu, though hidden, there is nothing superior. 
And yet, even taking for granted that the word ° avyakta ° 
denotes the subtle body, the one conclusion, about which 
there is no uncertainty, is that the Kathaka passage has 
no reference to pradhana. 


ज्ञेयत्वावचनाच्च | ४ 


[ Jfieyatva-a thing to be cognized; avacanat-T here being no 
mention.] 


AND BECAUSE THERE I$ NO MENTION OF (AVYAKTA) AS 
A THING TO BE COGNIZED (IT CANNOT MEAN PRADHANA). 4 


According to the Sankhyas, the knowledge of 
pradhana or the constituent gunas as distinct from Purusa 
is considered to be essential for achieving the liberation of 
the soul. Or else, as held by them sometimes, the pra- 
dhana is to be meditated upon for the sake of obtaining 
extraordinary powers. But, so far as the passage under 
discussion is concerned, the avyakta is not mentioned 
either as an object of knowledge or meditation. In other 
words, the knowledge of it serves no human end. 
Avyakta therefore cannot be said to mean pradhana. On 
our view, on the other hand, the word avyakta has been 
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merely incidentally used for body after the passage of 
the chariot is over to show the nature of the highest 
abode of Visnu. 


वद्ताति चेन्न प्राज्ञो हि प्रकरणात्‌ । ५ 


[Vadati-says; iti cet-if it be said; na—not; prajnah-intelli- 
gent Atman; hi-for; prakarnat-from context.] 


AND IF IT IS SAID THAT (PRADHANA AS THE OBJECT OP 
KNOWLEDGE) IS MENTIONED (BY SRUTI), WE SAY THAT IT IS 
NOT SO; FOR, ON ACCOUNT OF THE GENERAL SUBJECT- 
MATTER, THE INTELLIGENT ATMAN IS MEANT. 5 


The Sankhya may again quote a passage from the 
same Upanisad and say that the entity described therein 
as that which goes beyond mahat is nothing but pradhana. 
E. g., ' He who perceives that which is without sound, 
touch, form, decay, taste, or smell, which has neither 
beginning nor end, and which is beyond the mahat and 
is constant, is freed from the jaws of death ° (Ka. 2, 3, 15). 


We reply that the object of perception described in 
the passage is not pradhana but the intelligent highest 
Atman, which alone goes to form the general subject- 
matter. The Purusa alone is said to be the goal; for 
there is nothing beyond him. Though he is hidden and 
therefore difficult to be known, the wise people can have 
a vision of him by resorting to the control of senses and 
other means, and thus achieve the liberation from the 
jaws of death. On the Sankhya theory, too, liberation 
is not possible by merely perceiving the pradhana; they 
too believe that the release from death is possible after 
the knowledge of the intelligent Purusa, as distinct from 
pradhana. Besides qualities such as being without taste 
smell etc. are said to belong to the highest Atman alone 
in all the Vedanta—passages. Pradhana, therefore, is 
neither spoken of as the object of knowledge, nor referred 
to by the word ' avyakta `. 
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त्रयाणामेव चवसरुपन्यासः प्रश्नश्च । ६ 


[Trayanarh—of three ; eva—only ; ca—and ; evarh—thus; 
ubpanyasah—reply ; prasnak—dquestion; ca.] 


AND THUS THE QUESTIQNS AND REPLIES REFER TO 
THREE THINGS ALONE (AND NQT TO PRADHANA). 6 


In Kathavalli there occurs the story of Naciketas and 
Death. Being sent by his father, Naciketas approached 
Death and got three boons. In this connection, Naciketas 
asks him three questions regarding the sacrificial fire 
(1, 1, 13), the individual soul and the highest Atman. 
The second question seeks to know as to what happens 
regarding the individual soul after death (1,1, 20), 
and the third is a query regarding that ‘which is neither 
this nor that, neither cause nor effect, neither again past 
nor future’ (1, 2, 14). The god of Death, we are told, 
has given three corresponding answers to these questions. 
Firstly, he tells Naciketas that fire is the beginning of the 
world, and so tells him the number of bricks etc. required 
for the sacrificial alter. Secondly, promising him to reveal 
the hidden knowledge of Brahman, he tells Naciketas 
that according to merits or demerits, some souls enter the 
womb in order to have a new body after death, and that 
others appear in the form of trees or stones (2,5,6,7). And 
thirdly, he answers the third question by saying that the 
Atman has no birth or death etc. (i, 2, 18) There 
being therefore no separate question or answer regarding 
pradhana, it cannot be said that it is either the object of 
knowledge or is indicated by the word avyakta. 


An objection may be raised at this point. If the 
second question is resumed as the third, then there are 
only two questions and not three ; and if the third isa 
distinct and new question from the second, then taking 
into consideration Naciketas’ first boon regarding his 
father, there will be four questions and not three. And 
if it is no mistake to ask a question in addition to the three 


9 - 
190 VEDANTA EXPLAINED 


boons conferred, then it is likewise no mistake to have an 
additional explanatory answer regarding pradhāna. 


i To this we reply that the number of questions 
indeed is in no way greater than the number of boons. 
The first boon does refer to the wished-for kindness 
to him from his father; the second refers to the fire, and 
the third to the nature of the soul and Atman. Now 
so far as the three questions are concerned, the first refers 
to the fire, and the second and the third refer to the soul 
and the Atman taken together as the subject-matter of the 
third boon. Naciketas himself says after making inquiry 
about the destiny of the soulafter death, that it constitutes 
his third boon. So, the first boon takes the form of a 
demand ; and the second and the third boons the forms 
of three questions, as explained above. This means 
that the second and the third questions relate to the 
single topic, only with this difference that the second 
deals with it under theaspect of individual soul, and the 
third under theaspect of the Atman. And this is possible 
because the individual soul and the Atman are really one 
and not two. 


We see the proof of this unity of the jiva and Atman 
in a number of ways. (1) Passages like ‘That thou art’ 
affirm it. (2) In the present Upanisad again, the denial 
of birth and death in the case of the individual soul is 
itself an assertion of the non-difference of the soul and 
Atman. For there is no point in denying them of the 
highest God where there is no possibility of their existence. 
Denial of something has got meaning only when that 
something has the possibility of existence somewhere. 
'The embodicd soul, for example, has got the possibility 
of birth and death on account of its connection with the 
body. Therefore the denial of these in the case of the 
individual soul means that the real nature of the individual 
soul is to be disembodied. The denial, in other words, 

oints out the unity of the soul and the highest God. 
(3) Similarly, another passage, which declares the cessation 
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of all sorrow by knowing that the real * perceiver of all 
the objects in the waking and the dreaming conditions is 
the great and omnipresent Atman itself,’ clearly suggests 
that the jiva is not different from the Prajna (2, 4,). Itis 
a doctrine of the Vedanta that the knowledge of Prajfia 
puts an end to all sorrow ; and this is achieved by the 
knowledge of the real nature of the jiva. (4) Again, the 
passage (2,4,10), ‘what is here is there and what is there is 
here ; he who finds any difference goes from death to 
death, contains a censure of a person who holds that the 
jiva and Prajna are different. (5) The fact that Naciketas 
remains firm regarding the choice of his third boon, viz. 
the question relating the condition of the soulafter death, 
in spite of the various temptations offered by the god of 
Death, and the fact of subsequent praise of Naciketas and 
his question, and the form of answer given by the latter, 
show that the jiva and Prajfia are not different from each 
other. Knowing that Naciketas was not moved by desires 
for pleasures, the god of Death imparts him the knowledge 
of the distinction of Vidyaand avidya, and of the pleasant 
and the Good, and tells him how by the process of medita- 
tion the wise people find out with great difficulty that 
ancient and hidden God and go beyond both joy and 
sorrow (1, 2, 4 ; 1, 1, 12). (6) If Naciketas had left the 
question which had earned him so much praise, and asked 
a fresh question, it would have simply meant that the 
praise was wasted on him. His sticking on to the same 
question only means that the third question about the 
highest Atman is really the carrying forward of the second 
question reg arding the individual soul. (7) And, finally, 
a slight difference in language need not be construed as 
a difference in the subject-matter of the two questions. 
For we hold that whereas the second question is with 
reference to the existence of the soulasapart from the body, 
the third is merely with reference to its being or not being 
subject to sarhsara. So long as avidya is there, the jiva 
appears to be endowed with attributes etc. ; but the 
moment avidya vanishes the soul too is seen to be one 
with the Prajna, as is told by the Sruti, ' That thou art °. 


192 VEDANTA EXPLAINED 


As a matter of fact the thing itself does not undergo any 
caang e by the presence or absence of avidyā. The rope 
itself remains as rope whether it appears as a snake or not. 
Even so, the jiva is, in its real nature, one with the highest 
Atman, though it appears to be different in connection 
with the attributes, the body and the Sarnsara. 


In short, in the Sütra as well as in the Sruti, the 
questions and the answers are said to refer to three things 
only, viz. the fire, the individual soul and the highest 
Atman. As against this, there is neither the mention of a 
question, nor of an answer, which may favour the theory 
of pradhana. 


सृहद्च्च्‌ | ७ 
[Mahat-vat—like mahat ; ca—and.] 


AND (THE WORD AVYAKTA IS) LIKE (THE WORD) MA- 
HAT (IN NOT BEING ABLE TO REFER TO PRADHANA). 7 


The Sankhyas have used the word mahat in the sense 
of satta or buddhi because itis the first product of pra- 
dhana and because it is buddhi which enables a man to 
achieve both prosperity and moksa. The vedic meaning of 
mahat, however, is Purusa or Atman knowing whom 
there is an end to all sorrow. This is clear from the 
passages, ‘ The great Atman is beyond the intellect ' 
(Ka. 1, 2, 22) ; ‘I know that great Person’ (Sve. 3, 8). 
The Vedic word avyakta too like wise cannot mean 
pradhana. 


२ चमसाधिकरणम्‌ । (८-१०) 


Just as the word avyakta is shown to have been 
put for its effect, viz. the body, and not pradhana, even 
so, the attributes, red, white and black indicate fire, 
water and food respectively, and not pradhana. 


| 
| 
| 
| 
| 
| 
| 
| 
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चमसवदविशेषात्‌ । ८ 


[Camasavat—like the cup ; avifesat—there being no special 
characteristic. 


As IN THE CASE OF CAMASA, (AJA CANNOT MEAN ` 
PRADHANA) BECAUSE NO SPECIAL CHARACTERISTIC IS MEN’ 
TIONED. 8 


The followers of Kapila may yet find the support 
of Sruti for their theory of pradhana in the mantra (Sve. 4 
5), which speaks of * one aja (She-roat) of red, white and 
black colours and of her innumerable similar offspring.” 
We are further told that ' she is loved by one goat but 
abandoned by another Now, obviously, the word 
' aja" does not mean a * she-goat.' It means the un-born 
source of all, the pradhana or prakrti, which on account 
of attachment to it deludes some souls into believing that 
they are subject to pleasure and pain of sathsara, but 
which cannot affect the other souls because they achieve 
their release through discrimination and non-attachment 
toit. The sattva is said to be white, because it is pure or 
shining; the rajas is red because it colours the mind, 
and tamas is black because it envelopes the mind like 
darkness. 


We reply that taken by itself the mantra is unable to 
justify any particuler doctrine. For the words, 'aja'etc. 
have different meanings, and there 1s no special reason, 
like context for instance, why any particular meaning 
can be selected and shown to be favourable toany particular 
doctorine, A parallal example of this occurs in the 
Brhadaranyakopanisad (2, 2,3); ‘Camasa is a cup 
with its mouth below and bottom upwards. Taken 
by itself, the mantra cannot determine any particular cup. 
But the sentence that follows determines t his, and we get 
the sense that the so-called cup is the “head.” Even 
so, may we not be able to determine the meaning of the 
word ‘aja’ with reference to some other passage? The 
next Sutra comes as a reply. 


V. 1$ 
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ज्योतिरुपक्रमा तु तथा ह्यर्घायत एके । ९ 


{Jyotig-upakrama—beginning with light; tu—but; tatha— 
in that manner ; hi—because ; adhiyate—study ; eke— 
some. } 


(AJA) HOWEVER. (MEANS THE THREE ELEMENTS) 
BEGINNING WITH LIGHT; FOR SOME STUDY THEIR TEXT IN 
THIS MANNER. 9 


As said above, we can determine the meaning of the 
word ‘aja’ inthe Svetasvataropanisad by reference to 
what has been said in the Chandogyopanisad (6, 4, 1) viz. 
that the colours, red, white and black are the colours of 
the three elements of fire, water and earth and that these 
elements have sprung forth from the highest God. The 
words red, white and black are used to denote their 
primary meanings, viz. the colours or the elements and 
not the secondary meanings, viz. gunas that go to form 
the pradhana. The same conclusion is therefore possi- 
ble to be inferred in the Svetasvataropanigad. For 
generally a doubtful passage is interpreted in the light of 
another passage whose meaning is accepted as beyond 
doubt. Starting with the question of the Brahman as 
the cause of the world, the Upanisad tells us, just pre- 
vious to the passage under consideration, how those 
who had taken resort to meditation could see the power 
of the highest God, though it is hidden by his quali- 
ties. It is this power which is described in this passage 
(Sve. 1, 1) as creating the entire universe, and sub- 
sequently described as maya or prakrti, and as belong: 
ing to the Mayavin or the Maheévara. He is the one 
lord and support of not only the original yoni or Maya 
but of several mayas which are the effects of the original 
one (4, 10-11). Naturally, in the passage which intervenes 
(4, 5) the word ‘ aja cannot mean the Sarkhya prakrti 
or pradhana as the independent cause of the world. 
Rather, the context or the subject-matter shows that, 
asin the aja passage also, the same divine power in which 
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the names and forms have not become manifest is the cavse 
or the antecedent condition of the world of names and 
forms. Now this divine power or maya is said to possess 
three colours because the three elements of fire, waterand 
earth, which are the effects of maya, possess the three 
colours of red, white and black respectively. Just asisthe 
effect soalsois the cause. 


If ‘aja’ is taken to mean the three elements according 
to the Chandogyopanisad, and not original maya 
which is really (aja) unproduced, a doubt may arise as 
to how the three elements can either be conceived as 
having the form of the she-goat or be thought of as un- 
produced, inasmuch as the three elements are the pro- 
ducts of maya. To this the Sutrakara replies :— 


कल्पनोपदेशाच मध्वादिवदविरोधः । १० 


{Kalpana-upadesat—being mentioned under the image of ; 
ca—and; madhu-adi-vat—like honey and others; a-virodhag 
—not contradictory.] 


LIKE THE (METAPHOR OF) HONEY ETC. THERE IS NO” 
THING CONTRADICTORY IN MENTIONING (THE DIVINE POWER) 
UNDER THE IMAGE (OF AJA). 10 


Just as the sun is imagined as honey, or the speech 
as cow, or the heavenly world as fire (cha. 3. 1; Br. 5, 8; 6, 
2, 9), even so, the prakrti which consists of fire, water and 
earth, is imagined as she-goat. The prakrti can neither be 
conceived as having the form of a she-goat, nor as un- 
produced. This original aja is simply imagined like an 
ordinary she-goat to produce all the inanimate and animate 
beings possessing the three colours of the elements like 
herself, and as being loved by some ignorant souls who 
are held in bondage by avidya, but abandoned by those 
who have attained true knowledge. This distinction 
between souls and souls does not however mean the 
doctrine of the multiplicity of souls as the Sarhkhyas 
believe, but is merely meant to distinguish bondage 
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from release. The distinction itself is not real but is 
due to upadhis, which are there on account of false know- 
ledge. As the Sruti says, ‘He is the one all-pervading 
God who is hidden in all beings as the inner Atman of 
all’ (Sve. 6, 11). It stands to reason then that aja means 
fire, water and earth taken together. 


3 संख्योपसंग्रहाधिकरणम्‌ | (११-१२३) 
न संख्योपसंग्रहादपि नानाभावादातिरकाच । ११ 


[Na—not ; sankhya—-number; |^ upasangrahat —being 
mentioned; api—even ; nanabhavat—on account of many 
differences ; atirekat—due to excess ; ca—and.} 


Nor EVEN ON ACCOUNT OF THE NUMBER BEING 
MENTIONED (CAN IT BE.SAID THAT PRADHANA HAS THE 
AUTHORITY OF SRUTI); FOR THE PRINCIPLES ARE DIFFERENT 
(EVERY ONE OF THEM), AND ON ACCOUNT OF EXCESS (OVER 
THE NUMBER). 11 


To show that his doctrine of pradhana has got the 
authority of Sruti, the Samkhya again, cites the mantra, 
‘I believe him alone to be the Atman, in whom the akaéa 
and the panca pancajanas live; knowing him as the im- 
mortal Brahman, I become immortal ° (Br. 4, 4,17). Here 
the word 'panca' comes twice, and so, the two words 
together mean five groups of five, i.e. twenty-five. This, 
says the Samkhya, is exactly the number of the principles 
as mentioned in the Sarhkhya-Karika, 3- The original 
prakrti or pradhana is not an effect; mahat, ahankara 
and the five tanmitras are the seven effects of prakrti, 
but are causes too of the sixteen which are effects only, 
viz. the five gross elements and eleven indriyas; and the 
purusa who is neither the effect nor the cause. “Thus the 
common element of the number twenty-five in both the 
Sruti-passage and the Samkhya-Karikas is taken to mean 
as the ground for believing that pradhana has got the 
support of Sruti. 


To this we reply: 
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Sruti cannot be shown to be the authoritative ource 
of the pradhana-theory in this way. For (1) each one 
of the twenty-five principles of the Samkhyas is different 
from the others. (2) They cannot be classified into five 
groups of five principles, there being no common quality 
in the members of any group; for, a classification into 
groups presupposes that the members of a group, whether 
twoor three or more, must have some common quality. (3) 
The words ‘panca, panca' are not to be said as forming the 
number twenty-five by multiplication, just as the words 
‘five ` and * seven ° in the statement, “Indra did not rain 
for five and seven years,’ can be said to indicate the number 
of twelve years by the addition of five and seven. For 
where it is possible to mention the number directly as 
twenty-five, itis not correct to say that it has been indica- 
ted indirectly as five groups of five. (4) Besides, the second 
word 'panca' is not independent like the first word 
* panca,' so that we can mean by both of them the number 
* ive. The second word * panca,’ on the other hand, 
enters as a member in the compound word * pancajana' 
as in the passage ari त्वा पंचजनानाम्‌ (Tai. Sam 1, 6, 
2, 2), and therefore has not got a separate genetive 
case-termination as the first word ° panca ` has got it. 
The word * panca ' then is not alone repeated twice so 
as to indicate five times five. Nor can the first word 
` panca ° be an adjective of the second word ° panca,’ 
which also is an adjective. (5) Nor can it be said that 
inasmuch as the word ' panca ' qualifies the compound 
word *pancajana,' the expression ‘panca pancajana' would 
suggest the number twenty-five on the analogy of the 
expression ` panca pancapuli,' which means twenty-five 
wooden or other similar vessels. Fortheword' pancapuli' 
is a ‘samahara-dvigu’ compound and means a collection 
of five vessels ; and so, if some one were to ask as to how 
many ' panchpülis ` are mentioned, the answer that there 
are five (panca) such groupsor twenty-five vessels in all 
would naturally take the form of the expression panca 
pancapülis.' But the word ‘pancajana,’ on the other hand, | 
instead of indicating a 'dvigu' compound indicates directly 
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the idea of five distinct persons. In other words, there 
being no idea of groups, there arises no occasion to know 
the number of groups, and so the word * panca’ cannot be 
said to be an adjective of another compound word ° panca- 
jana ' meaning a group of five persons. The expression 
" panca pancajana ° does not indicate then even indirectly 
the number twenty-five which may be useful for the 
Sarhkhyas to denote the number of their principles. (6) 
Besides, in the passage where the expression ° panca 
pancajana ° occurs, the words Atman and akaséa, which 
are already included in the twenty-five principles of the 
Samkhyas, are again mentioned separately. So if the 
intelligent principle of the Atman as also the ākāśa are 
to be counted again along with the supposed number 
of twenty-five indicated by the expression ‘panca panca- 
jana,’ the total number would be twenty-seven. The 
Atman which is mentioned as the immortal abode in 
which the * panca pancajana' live cannot itself be taken 
again as one which lives in the abode. Similarly, the separ- 
ate mention of “akaga’ would increase the number of the 
Sathkhya categories. (7) Again, the bare reference to a 
certain possible number as mentioned in the expression 
panca pancajana' can in no way lead us to the number 
twenty-five of the Samkhyas, for the simple reason that 
it has been mentioned nowhere else in the Sruti. Besides 
the word ‘jana’ does not mean a principle or a category. 
(8) And if arbitrarily we are to interpret the expression 
panca pancajana,' then it may mean any other group of 
twenty-five things, and not necessarily the Samkhya 
principles. 


How, then, it may be asked, are we tointerpret the 
word 'pancajana °? It is a name, we reply. For, ac- 
cording to Panini (2, 1, 50) words indicating direction 
or number are compounded with other words and then 
mean only a name of something or person. So the word 
ancajanah' does not indicate the number five, but 
indicates only a particular class of beings; and so again, 
the expression ‘panca pancajanah’ does not indicate the 
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number twenty -five of the Samkhya principles, but indi- 
cates that beinge known by the name 'pancajana' are 
five in number, just as the beings known as ' Saptargi” 
are seven in number. | 


Now to the question what these ‘pancajana’ things 
are, the next Sütra comes as a reply. 


प्राणादयो वाक्यशेषात्‌ | १२ 


[Pranadaya&-prana and others; vakyafesat-from compli” 
mentary sentence. 


PRANA AND OTHERS (ARE THE PANCAJANAH, AS IS 
CLEAR) FROM WHAT FOLLOWS. 12 


With a view to describe the nature of Brahman, the 
mantra which comes immediately after (Br. 4, 4, 18) the 
‘mantra in which the pancajanah are mentioned (4, 4, 17) 
tells us that * those who know the breath of breath, the 
eye of the eye, the ear of ear, the food of food, and the 
mind of mind, are alone able to ascertain the nature of 
that eternal Brahman. So it is clear that the pancajanah 
are no other but the beings which are mentioned so 
closely upon them, viz., the breath, the eye, the ear, the 
food and the mind. The argument that the word “jana ` 
does not mean breath etc. tells equally against the word 
‘jana being taken in the sense of the Sarnkhya categories. 
But our interpretation has this much in its favour, viz., (1) 
thetwo mantras as shown above are in close proximity; 
(2)The breath, the eye, etc. have got an actual connection 
with‘ jana "1. e.,a being ora person; (3) The word* puruga’ 
which is a synonym for * jana” is used in the Upanigads 
to denote prana etc.; e. g. ' These are the five Brahma- 
purusas °, * Breath is father, mother etc. `. (Cha. 3, 13, 6; 
7, 15, 1); and finally (4) The word jana can, without any 
contradiction, be taken in its conventional meaning, just 
as we do in the case of the words * Udbhid’, ‘Yupa `, and 
` Vedi’. A word of unknown meaning becomes known 
as possessing some meaning because we see it used in 
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connection with another word of known meaning. For 
instance, the word ‘udbhid’ in the sentence, “he is 
to sacrifice with udbhid , enables us to know that 
* udbhid ° is the name of a sacrifice; the word *yūpa’` in 
* he cuts the yüpa °, means a wooden post; and the word 
‘vedi’ in * he makes the vedi °, means the alter of sacrifice. 
So once we decide that the word ' pancajana ° is a com- 
pound which is formed according to the above mentioned 
rule of Panini and therefore means the name ofa thing or 
person, it is very easy to show, as is shown in the above 
instances, that the name refers to prana and other beings. 


The word ‘ pancajanah ° has been taken by some 
commentators to mean the five beings of gods, fathers‘ 
gandharva, asuras and rdksasas. Others say that it 
means the four castes of Brahmins etc. with Nisadas 
added to them. We find it used in Rgveda to denote 
the created beings in general (8, 53, 7). We may take 
any meaning we like, but what the Sütrakara intends by 
choosing the meaning as prana etc., is only to show that 
(whatever else may be the meaning) the word * pancajana' 
does not mean the Samkhya category. 


Now it is a fact that the Kanva recension of the Upa- 
nisad does not mention the being of food, while the 
Madhyandina mentions it along with the other four. 
To this the next Sütra comes as a reply. 


ज्योतिषैकेषामसत्यन्ने | १३ 


[Jyotisa-by light; ehegam-of some: asati—when not 
mentioned; anne-food.] 


NOTWITHSTANDING FOOD BEING NOT (MENTIONED) 
BY SOME, JYOTI BEING (MENTIONED, THE NUMBER OF BEINGS 
IS STILL FIVE). 13 


The Kànva recension no doubt, makes no mention of 
the being of food; but we must remember that just in the 
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preceding mantra, the jyoti or the light of the sun has been 
mentioned only to remind us of the nature of Brahmanand 
the way of devotion to it. But it may be pointed out 
that if * jyoti ° refers to Brahman, it cannot at the same 
time refer to the light of the sun; and that there is no 
reason why the Madhyandina recension should not 
include it to make the number five, but that the Kanva 
one should include it, even if both the recensions refer to 
jyoti. The reply is that the choice to include the jyoti 
or not to include it is dependent on the requirement of 
the followers of the two branches. The Madhyandina 
get all the five beings of prana and others in one and the 
same mantra, while the Kanvas do not; and so it is that 
though the former do not, the latter do require to include 
the jyoti in order to make the number five. This is con- 
sistent with a similar Muimarhsa usage of either 
accepting or not the Sodasin-cup at the atiratra sacrifice. 


It has been proved so far that pradhana is not men- 
tioned in Sruti. That the doctrine of pradhana has 
neither been backed up by Smrti nor by reasoning will 
be:shown later on. 


४ कारणत्वाधिकरणम्‌ | (१४-१५) 
कारणत्वेन चाकाशादिषु यथाव्यपादिष्टोक्तेः | १४ 


[Karamatvena-as cause; ca-and; akafa-adigu-of akasa 
and others; yatha—as; vyapadisfokteh-as is said to be 
mentioned.) 


As (IN ONE, SO IN ALL OTHER VEDANTA-PASSAGES, 
BRAHMAN) BEING MENTIONED AS THE CAUSE OF AKASA 
AND OTHERS, (THERE IS NO CONFLICT IN THE PASSAGES). 14 


What we have seen so far from the very beginning is: 
(i) The nature of Brahman, as stated in the Sutra “Janma- 
dyasya yatah ° (1, 1, 1); Gi) That Brahman is the uniform 
topic of all the Vedanta-passages which we have so far 
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considered while discussing Sütras from 1, 1, 2 to 1, 3, 43; 
and that (111) the doctrine of pradhàna is not at all mentioned 
in Sruti, as has been clear from the last thirteen Sütras 
of this pada. 


Now, however, there comes fortha new objection. 
It may be said that it is neither proved that Brahman is 
the cause nor that it is the uniform topic of all the Vedanta- 
passages, inasmuch as they are seen to contradict each 
other. For instance the order in which the creation has 
been mentioned to have taken place varies from place to 
place. In one place, weare told that akaga has come forth 
from the Atman (Tai. 2, 1); in another the Sat is said to 
have produced the fire (Cha. 6, 2,3); inanother place still, 
the Puruga is said to have produced the pranas, and the 
pranas the belief etc. (Pra. 6,4). As against all these state- 
ments in which some order of creation is mentioned, 
we get also an account of creation in which there is no 
mention of order; for instance, in the Aitareyopanisad, 
we are told that the Átman has produced the three worlds 
of heaven, earth and patala. The creation is also said 
to have begun from non-existence (Tai. 2, 7: Cha. 3 19, 1). 
As opposed to this, non-existence is discredited, and 
existence mentioned as the beginning of the world (Cha. 
6, 2, 1—2). Spontaneously, again, the world is said to 
have come into existence. That which was merely un- 
developed originally has itself become developed by the 
means of names and forms (Br. 1, 4, 7). "Thus, there being 
various contradictions regarding creation, and inasmuch 
as Brahman is already an accomplished fact, the Vedanta- 
passages cannot be trusted so far as they claim that Brah- 
man is the cauee of the world. Rather, taking our stand 
on Smrti and reasoning, we should accept pradhàna or 
some other entity as the cause of the world. 


To this we reply. Though there may exist contra- 
dictions in the Vedanta-passages regarding the order or 
otherwise of the created things, such as akaéa and others, 
there is no such contradiction regarding the creator. For, 
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as in one passage, so in all other Vedanta- passages, the 
creator is described as one who is omniscient, the lord of 
all, the inner Átman of everything, and as the one and 
the only cause, withouta second. Consider, for instance, 
the description of Brahman as the cause in the Taittiriyo- 
panisad. The words “knowledge and desired’ 
which are used with reference to Brahman, indicate that 
it is endowed with intelligence. The description that 
it is ‘ independent ° of anything else applies only to God. 
The fact that it is this God who has further been referred 
to as the Atman and as residing in the innermost sheaths 
known as made up of body, prana etc. clearly indicates 
that he is the internal soul of all. The statements ' Let 
me be many’, ‘Let me produce the beings’, show us 
how the Atman himself has become many and is therefore 
not different from what he has become. And finally, 
the passage, * He created all this `, tells us that before the 
creation of the world, he alone existed as the 
cause (Tai. 2, 1,& 6). Now as in this passage, so 
in other passages too Brahman is described as 
possessing the same characteristics. For instance, in the 
Chàndogya, ‘ Being alone, and nothing else ` ie said to 
have been 'in the beginning; it thought to become 
many and to grow; it produced fire' (Cha. 6,2, 1,—3). 
We have the same idea in another passage of the Aitareyo- 
panisad : ‘All this was the Atman in the beginning; 
there was nothing else neither movable norimmovable 
he thought to produce worlds*(1,1;). So, even if 
there are conflicting statements regarding the order of 
creation, all the Vedanta-passages are thus seen to agree 
in saying that Brahman is the cause of the world. No 
doubt, these contradictions regarding creation will be 
reconciled by the Sütrakara later on, in the first Sutra of 
the third pada of the second adhyaya. For the present, 
we are, in no way, concerned with these contradictions. 
For to describe the order or nature of creation is not at 
all the aim of Sruti. The welfare of man does not depend 
on these matters. Taking into consideration both the 
introduction and conclusion of several such passages, we 
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find that they are only subservient to the main topic of 
Brahman.. The passage, for instance, which asks 'to seek 
after the root of food, viz., water, and then to seek after 
the root of water , viz. fire, and then again to seek after 
the root of fire, viz. the truth’ (Cha. 6, 8, 4), ends in the 
search of Brahman alone. All accounts of creation, which 
involve the illustrations of clay, iron, sparks etc., are in 
the opinion of the experts who have the knowledge of 
Sruti, only the means for the acquisition of the knowledge 
of Brahman, in which there is no difference whatever 
(Ma. Gauda. Ka. 3, 5). Knowledge of Brahman, on the 
other hand, is mentioned to carry its own fruit: * He 
who realizes it reaches the highest ' (Tai. 2, 1): He who 
realizes the Atman overcomes grief’ (Cha. 7, 1, 3); “One 
who realizes him goes beyond death ' (Sve. 3, 8). Direct 
is the fruit of the experience of this knowiedge; for, the 
moment the truth of the statement, "That thou art,' is 
realized and the Átman is seen to be not affected by the 
rounds of birth and death, that very moment, vanishes 
the illusion of the Sarnsara. 


As for the assertion that there exist contradictory 
statements even with the nature of the cause, e.g whether 
it was existent or non-existent in the beginning, we shall 
refute it in our discussion of the next Sutra. 


समाकर्षात्‌ । १५ 
[Samaharsat-being Iniked up.] 
As (THE WORD ' ASAT ° IN THE PREVIOUS PASSAGE) 18 


LINKED WITH THE WORD 'SAT' IN THE NEXT PASSAGE, 
‘ ASAT” INDICATES BRAHMAN AND NOT NON-BEING. 15. 


A passage in the Taittiriyopanisad (2, 1) tells us 
that ‘all this, verily, was in the beginning, non-being 
(asat). But the ‘asat’ need not mean absolute non- 
existence; for, in the preceding passage of the same Upa- 
nisad, we are told on the authority of those who have 
realized the Brahman that * one who knows the Brahman 
as non-existing becomes himself non-existing; while one 
who knows it to be existing-exists himself ' (2, 6, 1). This 
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is at once a clear denial of the absolute non-being like 
that of the horn of a hare and the affirmation of the being 
of Brahman alone. It is this same Being or Brahman 
which is further referred to as the innermost Atman of 
the various sheaths of food, prana etc., as the creator 
because he * desired to become many ', and as the ultimate 
Truth. It is only after this narration of the nature of 
Brahman, and therefore as connected with it, that we get 


_ the mantra:* non-being indeed was this in the beginning’. 


If, instead of the generally accepted necessary connection 
between the Brahmana portion and the mantra of the 
Upanisad, the word ‘asat ° were to mean absolute non- 
existence, there will be no continuity of context at all. 
The conclusion therefore, would be that if the word 
‘sat’ indicates the being of Brahman with all the manifest 
forms and names, the word ‘asat’ indicates the same 
being of Brahman without the names and forms. It 
indicates, in other words, the condition of the world prior 
to its origination, the condition in which Brahman 
appears to be * asat `, as if. 


The passage in the Chandogyopanisad too must be 
construed in the same manner. The statement, ~ This 
was originally asat °, is immediately followed by ° it then 
became sat' Jt means therefore that the non-being 
referred to by the pronoun *' it' cannot be the absolute 
non-being, but on the contrary, means the sat or the 
Brahman (3, 19, 1). Similarly, the reference to the opinion 
of others in another passage of the same Upanisad vir. 
that ‘non-being was this in the beginning’ (6, 2, 1), does 
not mean the optional assertion of absolute non-existence, 
but means, on the contrary, the refutation of such a 
vulgar doctrine with a view to strengthen the position 
that Brahman alone was in the beginning. For there 
cannot be any optional view with regard to reality, as 
there can be with regard to action. 


This enables us to interpret another passage still 
from the Brhadaranyakopanisad (1, 4, 7) which may 
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appear to favour the view that the world came into exis- 
tence without a creator. The reference to the world 
which was originally without names and forms, but which 
developed in course of time into one with namesand forme, 
is not a reference to the world which came into being of 
its own accord and without a ruler. Itisratherareference 
to the world in which the author of it is said to have 
entered to the * very tips of the nails of the fingers. If 
the world is to be supposed as having come into existence 
by way of natural evolution, and if the authorship of 
the Atman is to be denied, the pronoun ‘he’ in the 
sentence ' he entered into the effects’ would serve no 
purpose. On the contrary, we are immediately told 
that the being which has so entered is known by various 
names, such as, the eye, the ear and the mind, because 
it does the function of seeing, hearing and thinking. 
We are told, in other words, that the being which has 
entered is no other than the intelligent Atman ; and it is 
clear that the authorship of the Atman isas much necessary 
for the manifestation of names and forms at the beginning 

f the world as it is today, if at all we are not to assume 
something against experience. The Chandogyopanisad 
also tells us that the evolution of the world has taken place 
under the supervision of the omniscient seer. “Let me 
evolve the names and forms by entering into the beings by 
means of the jivatman ° (6, 3, 2). No doubt we have 
the intransitive expression, "The world evolved itself’, 
but it only shows the ease with which the Lord must 
have created the universe. We know it is the farmer 
who reaps the field, and yet we sometimes say that the 
"field reaps.” Or else, the expression ‘the world evolves’ 
may be said to imply an author who evolves it, just as, 
the expression, ' the village is being approached’ implies 
some person who approaches the village. 


५ बालाक्यघिकरणम्‌ | (१६-१८) 
जगद्वाचित्वात्‌ । १६ 


f Jagat— world ; vécitvat—bemg denoted. ] 
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BECAUSE (THE WORD ' KARMA °) MEANS THE WORLD, 
(BRAHMAN IS THE AUTHOR OF ALL THIS AS ITS KARMA). 16 


There is a dialogue in the Kausitaki-Brahmana bet- 
ween the king Ajátasatru and a brahmin, by name Balaki; 
and in the course of it the king tells the brahmin that 
‘verily he is fit to be known, who is the maker of the 
persons and of this work' (4, 18). Now the question to 
solve is whether the object to be known is the individual 
soul, or the chief prana or the highest Átman. 


The pürvapaksgin holds that what is meant is the 
chief prana; for, in the first place, * prana ' is the support of 
the activity or movement which it said to be its work. 
Secondly, the word * prana ' which is used in the immedi- 
ately following complementary sentence, viz. ' The jiva 
becomes one with prana, during sleep’ (4, 20), is well- 
known as denoting the chief breath. ^ Thirdly,as Balaki 
hadalready declared, prana is the creator of the persons in 
the sun, the moon etc.; or as the Brhadaranyaka says, 
(3, 9, 9) the sun and the other deities are nothing but the 
modifications of the one God, viz. prana or Brahman. 


Or else, according to the pürvapaksin, the being 
fit to be known may be the individual soul. The ~ work ` 
of the soul then would mean the deeds of merit or demerit 
and the soul itself will be considered as the cause of the 
persons in the sun etc., inasmuch as the sun, the moon 
etc. can be said to be the sources of pleasure and pain to 
be experienced by the soul Besides, a little further 
we get a characteristic mark of the individual soul. In 
order to instruct Balaki that the being which really expe- 
riences the pleasures and pains is not prana but the soul, 
Ajatagatru went near a sleeping man and shouted at him 
by different names of prana to wake him up. But the 
man was not awakened at all. Ajatagatru then pushed 
the sleeping man with a stick and woke him up, and 
thus proved that the jiva is different from the prana. 
Again, a little further, in section 20, we get another 
characteristic mark of the individual soul. The individual 


208 VEDANTA EXPLAINED 


self as well as the other selves in the sun and the moon 
etc. are doing mutual obligations on each other. The 
individual soul is known as prana only in a secondary 
manner, inasmuch as it is the support of prana. And 
as there are no characteristic marks of the highest God, 
we must conclude that it is either the individual soul 
or the prana that should be considered as the fit object 
of knowledge. 


To this we reply. The beginning itself of the section 
is sufficient to show that God is the author of the persons 
mentioned in the sun, the moon etc.and is therefore the 
object of knowledge. It is Balaki who begins the con- 
versation with the statement that he would tell what 
Brahman is, but remains silent only after mentioning the 
persons residing in the sun, the moon etc. (4, 1). Ajata- 
$atru thereupon ridiculed Balaki for having vainly said 
that he would describe the Brahman, and told him in 
return that the creator of these persons must be somebody 
else, viz. the Brahman. If Ajatagatru too, who censured 
Balaki for his boast, werealso simply to mention some 
non-Brahmanic persons and remain silent, then there 
would be no point in the censure and the introductory 
statement of Balaki regarding Brahman. Therefore it is 
that the creator of these persons is none else but God. 
Besides, God alone, unlike prana and jiva, can be said to 
be truly independent in creating the persons in the sun 
etc. The word ‘ Karma ° too does neither indicate the 
movement nor the merit and demerit accruing from 
it, so that we may refer to itas prana or jiva. For neither 
of the twomeanings, movement or merit etc. is the topic 
under discussion. Nor can the word’ ‘Karma’ denote the 
personsin the sun etc. for the word purusa’ is masculine 
and is used in genetive plural, while the word ‘karma’ 
is of neuter gender and is used in the singular number. 
Neither, again, the activity of producing the persons nor 
the result of that activity can be the meaning of the 
word * karma’ for both these are included in the agent 
or the author without whom they would not exist. 


काका? 


- 
ee ~a o á — ———— mi 


se oe ee o eee 
^ o— — — 


ADHYAYA I, PA. IV, SU. 17 209 


Examinating, then, all the possible alternatives, we 
conclude that the pronoun: this * and the word ‘karman’ 
in the sentence, ‘He of whom this is the karman,’ point 
out the world that we see before us, even though there is 
no explicit reference to it. For the reference to the entire 
world can be inferred, not only from the explicit reference 
to a part of it, as constituted by the persons in the sun 
etc, but also by the additional words in the Sruti, viz. 'Or, 
this karman.’ The reference to the ‘persons’ in the sun 
etc. as being created is meant to exclude the possibility 
of their being construed as Brahman, as Balaki suggested, 
and to make them only a part of the entire world which 
is nothing but the work of God. When one says that 
both the Parivrajakas (i.e. the Brahmins who have.reno- 
unced the world) and the Brahmins should be fed, what 
he means is that all the Brahmins should be fed. Similarly, 
the reference to a specific part of the world, and again to 
the entire world, is to affirm only emphatically that 
the highest God alone, as indicated by all the Vedanta- 
passages, is the creator of the whole world. 


जीवसुख्यप्राणलिंगान्नेति चत्तव्ययाख्यातम्‌। १७ 


[J1tva—soul; mukhya— principal; prana—breath; lingat— 
due to marks ; na—not ; iti cet—if it is said ; tat— that; 
vyakhyatam—already refuted.] 


IF IT BE SAID THAT IT IS NOT SO, ON ACCOUNT OF 
THE CHARACTERISTIC MARKS OF THE JiVA AND PRANA 
(BEING MENTIONED IN A COMPLIMENTARY PASSAGE) WE 
REPLY THAT THAT HAS BEEN ALREADY REFUTED. 17 


As already explained while discussing Sutra 31 of the 
first pada, there may arise three objects for meditation, viz. 
the jiva, the prana and the Brahman, if along with our view 
the view ofthe pürvapaksin is also to be adopted. But 
this is not acceptable tous. For, as seen in the preceding 
Sūtra, the beginning of the Sruti passage shows that the 
topic under discussion is Brahman and nothingelse. The 
conclusion of that section too shows that Brahman is 
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the topic; for he who knows Brahman is said to have been 
receiving the highest reward, viz. eminence among all 
beings, supremacy over all, and independence (Kau. 4, 20). 


If the refutation has already been made in 1, 1, 31, 
while dealing with the statement of Pratardana, where 
then, it may be asked, is the necessity of this Sütra? 
The reply is that the * work ', viz. the creation of this 
world, was not referred there to Brahman. But as the 
doubt may arise whether the * work ° is referred to prana, 
on account of its one meaning viz. movement, or to jiva 
on account of its other meaning viz. the unseen fruit 
of it, it was felt necessary to have this Sütra, and settle 
that the word ` work ° refers to Brahman. As for the 
word ° prana ' in a subsequent passage, we have to re- 
member that it is used in the sense of Brahman, as in the 
passage, ` the mind becomes tied with the prana ` (Cha. 6, 
8, 2). And similarly, if the beginning and conclusion 
of the passage justify us to say that the topic deals with 
Brahman, then, whatever characteristics we may have 
about jiva, we shall be justified in considering them as 
indicative of Brahman, inasmuch as the iiva is identical 
with Brahman. 


अन्यार्थं तु जामेनिः प्रश्नव्या्यानास्यामपि चैवमेके । १८ 


fAnyarthar—for another purpose ; tu—but; Jaiminih; 
prafna-vyakhyanabhyarh—on account of question and 
answer ; api—also ; ca—and ; evarh—so ; eke— some. 


JAIMINI, ON THE OTHER HAND, (THINKS) THAT ON 
ACCOUNT OF THE QUESTION AND ANSWER (THE REFERENCE 
TO THE INDIVIDUAL SOUL) HAS ANOTHER PURPOSE; SOME 
OTHERS TOO (READ THEIR TEXT TO INDICATE THIS PURPOSE). 18 


There is no reason, according to Jaimini, to dispute 
whether the topic under discussion is the individual soul 
or Brahman. For he holds that even accepting that 
there isa reference to the individual soul, it is to indicate 
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the knowledge of Brahman. And the reason for his opini- 
on is the nature of the question and the answer in this con- 
nection. After having proved to Balaki that the soul is 
different from prana, Ajatagatru asked as to where the 
person was asleep and whence he came back to the waking 
life. And the reply we get is that ‘ during dreamless 
sleep a person becomes one with this prana (Brahman) 
alone `; and that it is ‘from this Atman alone that all the 
pranas depart to their abode: and that from prana depart 
the gods, and from gods the beings’ (Kau. 4, 19 and 20). 
And it is the Vedanta doctrine that during sleep the soul 
becomes one with Brahman, and that from Brahman it is 
that the world and the prina proceed. Therefore 
that, in which the sleeping soul becomes devoid of 
cognitions of the waking life and enjoys a tranquil life, 
is Brahman itself ; and so it is the only object fit to be 
known. The Vàjasaniyas, especially, in their text of the 
dialogue between Balaki and Ajatagatru, ask a similar 
question regarding the vijfianamaya or the soul as distinct 
from the highest Atman, and have the reply that it lies 
in the akasa within the heart (Br. 2, 1, 16and 17). Now 
this small akaéa is nothing but the highest Atman (Cha. 8, 
1, 1) ; and because the empirical selves are said to have 
come forth from the Átman (Br. 2, 1, 20), the Vajasaniyas 
suggest that the Atman alone is the source of all. Thus, 
the question and the answer are not only able to intimate 
to us the existence of the soul beyond the prana, but also 
the existence of the Atman beyond both prana and jiva. 


६ वाक्यान्वयाधिकरणम्‌ । ( १९-२२ ) 
वाक्यान्वयात्‌ | १९ 


[ Vakya—sentence; anvayat—on account of connection. 


ON ACCOUNT OF THE CONNECTION OF THE SENTENCES, 
(THE MEANING OF THE WORD ‘ATMAN IN ‘THE ATMAN IS 
TO BE SEEN’ ETC. IS THE HIGHEST ATMAN ALONE). 19 


In the Maitreyi-brahmana of the Brhadaranye kopa- 
nisad, we are told that nothing becomes dear for its own 
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sake, but that everything becomes dear for the sake of the 
Atman, and that therefore all this becomes known when 
the Atman is seen, heard, thought about and meditated 
(Br. 3, 5, 6. Now there arises the doubt whether the 
object to be seen etc. is the individual soul, on account 
of the dear things such as, husband, etc., with which it 
is connected as the subject of experience, or the Atman 
on account of the fact that everything else becomes 
known when the Atman is known. 


The pürvapaksin maintains, as indicated above, 
that all the Ayha of enjoyment in this world, 
such as, husband, wife, riches and son, are dear 
on account of the individual soul, and therefore it 
is the object of sight, etc. Besides, the section 
begins with the discussion of the individual soul; 
and if, in spite of this, the object is to be considered 
as something else, there would be no sense in making the 
beginning with the topic of the individual soul. Towards 
the middle of the dialogue, again, the great being or the 
Atman which is endless, unlimited and full of knowledge 
is shown as springing forth from the five elements in 
the form of the individua! soul, and meeting with destruc- 
tion after them, so that there remains nota trace of know- 
ledge in it after death (Br. 2, 4, 12). What this means is 
that the object of sig ht. etc. is the individual soul endowed 
with cognitions and not the highest Atman. And further 
at the end of the dialogue, Yajfiavalkya refers to the in- 
dividual soul again, when he raises the question as to how 
one should * know the knower’ ; for the knowing involves 
the cognitional aspect of the individual soul alone. As 
to how one may know everything else by knowing the 
individual soul, the pürvapaksin says that this is not to 
be taken in a literal sense, but must be understood as 
meaning that the world of objects is to be known through 
its relation to the soul . 


To this we reply. If we look to the mutual connec- 
tion of the passages in the dialogue, we shall find that the 
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object of sight etc. is the highest Atman. We must 
remember that it is only after Maitreyi was found to be 
thoroughly dissatisfied with riches which she thought 
was unable to carry her to immortality, that her husband 
Yajfiavalkya imparted her the knowledge of the Atman 
(Br. 2, 4, 2 and 3). And as Sruti and Smrti tell us, im- 
mortality cannot be attained without the knowledge 
ofthe Atman. Norcaneverything else be known without 
such knowledge ; for the Atman is the highest cause of 
all. Therefore the view of the purvapaksin, that it is 
not a literal truth that everything else becomes known 
when the Atman is known, is not adequate. On the con- 
trary, it is to point out that it is a literal truth, and that 
therefore it is inadequate to hold that the objects of the 
world are different from the Atman, that weare told in the 
subsequent passage, that those who erroneously think that 
the castes of Brahmins etc- and the objects of the world 
are different from the Atman are abandoned by them all.. 
This means what is*immediately stated further in the 
passage, viz. that all these things in the world are non- 
distinct from the Atman (2, 4,6). Just as the different 
sounds of the'musical instruments can be said to be included 
in the prominent sound of the drum, even «o, all these 
things are the Atman. To say that“ Rgveda is the breath 
of this great Being ' (2, 4, 10) is only to point out that 
the Atman is the cause of names, forms and actions. It 
is this Atman again which is further declared as the 
support or the destination of the whole world including 
the objects, the senses and the mind, and is characterized 
as neither having inside nor outside, and as one, full, 
homogeneous mass of intuitive knowledge. From all 
this it is clear that the object of sight etc. is the highest 
Atman alone. 


As for theargument of the purvapaksin that the 
introductory part of the dialogue contains a reference 
to the individual soul, let us examine it in the next three 
Sutras. 


214 VEDANTA EXPLAINED 


प्रतिज्ञासिद्वेलिंगमाइमरथ्यः | २० 


[Pratijfia—-statement ; siddhep—of proof; lingamh— 
mark ; Afmarathyab.] 


ASMARATHYA THINKS (THAT THE REFERENCE TO 
THE INDIVIDUAL SOUL AS THE OBJECT TO BE SEEN ETC.) 
INDICATES THE PROOF OF THE STATEMENT. 20 


If the individual soul having cognitions were to be 
different from the highest Atman, then the knowledge 
of the latter will not involve the knowledge of the former 
as also of the other things in the world; nor will the 
other statement, ‘all this is the Atman, will be fulfilled. 
It is therefore to secure the fulfilment of this statement 
as well as of the knowledge of all other things by the 
knowledge of the Atman, that ASmarathya thinks that 
the individual soul mentioned in the beginning is 
pa tended to imply its non-difference from the highest 

tman. 


उत्क्रमिष्यत एवंभावादित्योड्लोमिः । २१ 


{Utkramisyatah—of one who rises up; evarh—so; bhavat 
— because of being ; iti—thus; AugulomiA] 


AUDULOMI (THINKS THAT THE FACT THAT THE INDIVI- 
DUAL SOUL IS NON-DIFFERENT FROM THE HIGHEST ATMAN 
IS REFERRED TO IN THE BEGINNING OF THE SECTION) 
BECAUSE THE SOUL WILL BE SUCH WHEN IT DEPARTS (FROM 
THE BODY). 21 


In view of the Upanisadic statement that "The serene 
Being appears in its own form, as it departs from the body 
and meets the resplendent light’ (Cha. 8, 12, 3), as also 
the statement that ‘Like rivers running into the sea,’ 
the wise man loses his name and form and becomes 
united with the highest Person' (Mu. 3, 2, 8), Audulomi 
thinks, that the reference to the individual soulas non- 
different from the highest Atman, in the beginning of 
the Maitreyi-brahmana is appropriate. The individual 
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soul is contaminated by the upadhis of body, senses 
mind etc. ; but when it becomes pure by means of know- 
ledge, devotion etc., it leaves behind all the adjuncts of bo- 
dy andother things and is united with the highest Atman. 
It is in view of this future condition which is acquired by 
the individual soul, that it is described in the beginning 
as non-different from the highest Atman, in spite of the 
fact that the soul is described as if possessing name and 
form, only to make it comparable with the river which 
loses its name and form vhen it runs into the sea. 


अवस्थितेरिति काशकृत्स्नः | २२ 


f Avasthiteh—because of existence; iti—thus; Kasa- 
krtsnah. ] 


KASAKRTSNA (THINKS THAT THE REFERENCE TO THE 
INDIVIDUAL SOUL AS NON-DIFFERENT FROM THE HIGHEST 
ATMAN IS ADMISSIBLE) BECAUSE (IT I5 THE HIGHEST ATMAN 
WHICH)EXISTS IN THE CONDITION(OF THEINDIVIDUAL SQUL).22 


In view of the Brahmana-text that ' The divinity 
of the Átman wished to manifest the names and forms 
by entering into the created elements under the form 
of the individual soul' (Cha. 6, 3, 2), and in view of 
the mantras, such as, “The omniscient Atman, having 
created the namesand forms of things after first entering 
into them as the individual soul, calls them by these 
names’ (Tai. 3, 12, 7), Kaéakrtsna thinks that the 
individual soul is nothing else but the highest Atman. 
The soul is neither a modification of the Atman, 
nor a created thing like the five elements. The names 
and forms do not in reality belong to the soul, but 
are imposed upon it on account of the upadhis of 
avidya. Asmarathya, too, it may be said, believes in the 
non-difference of the individual soul from the highest 
Atman; but he believes so for the sake of believing in 
something else, viz. the possibility of the knowledge of 
all things consequent on the knowledge of the Atman, 
and the unity of the Atman in spite of apparent diversity. 
Besides, his belief in the non-difference is not absolute 
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but relative ; for, he does believe to some extent at least 
in the relation of cause and effect between the highest 
Atman and the individual soul, and not in their identity. 
Audulomi goes a step further and admits that the souland 
the Atman are different in the condition of ignorance, 
though they become identical when knowledge arises. 
Kasakrtsna alone puts forth the correct view of Sruti viz. 
"Thou art that’; and itis on this view alone that immortali 
ty can be said to follow from the realization of the Átman. 
For if the soul were a modification of the Átman, it will 
simply be lost by being merged in its cause, and there would 
be left no soul to experience the immortal life. Similarly, 
if immortality is to be construed as the vanishing of the 
names and forms, they ought to have truly belonged to 
the individual soul ; but it is seen that they disappear 
with the body, the senses etc., meaning thereby, that they 
are falsely attached to the soul. Nay, the very creation 
of the souls from the highest Atman, as if they are sparks 
emanating from the fire, has no basis in reality but refers 
to the work of the upadhis of avidya. 


As for the refutation of the second point of the purva- 
paskin, viz., the great Being which emerges in the rin of 
the individual soul from the elements, and which, in the 
form of the soul itself, is therefore declared in the middle 
of the Maitreyi-Brahmana, as the object to be seen, etc., 
the three Sutras will again give three different answers 
thus. According to Áémarathya, the emergence of the 
highest Atman in the form of the soul is an indication of 
the proof of the statements that all the things of 
the world arise and dissolve in the Atman, and soare 
known through the knowledge of the Atman, and that 
they are non-different from the Atman, as their cause. 
To Audulomi, it is the future possible condition of the 
soul which is responsible for its being described as non- 
different from the Atman. The soul becomes purified 
by means of knowledge, devotion, etc. and becomes one 
with Atman, at the time of its departure from the body. 
It is with reference to this future, non-different condition 


ADHYAYA I, PA. 1V, SU. 22 217 


of the soul that it is conceived thatthe Átman emerges 
as the soul. Kasakrtnsa, on the other hand, thinks that 
the soul is described as non-different from the Atman, 
because it is verily the Atman itself who lives in the 
form of the soul. 


One may say however, that the soul is described as 
vanishing after the elements and as being destitude of all 
knowledge after death. How, then, it may be asked, can 
the soul be said to be non-different from the Atman ? 
But the reply is that it is the destruction of the specific 
cogpitions of the soul, and not of the soul or the Átman. 
This reply comes from Yajfiavalkya himself when he finds 
that his wife was similarly bewildered at the extinction 
of knowledge and the consequent destruction of the soul 
after its departure from the body. ‘The eternal, stead- 
fast, ever-conscious Atman is imperishable ; what was 
conjoined by avidya is merely disjoined by vidya. It is 
simply the dissociation of the individual soul from the mat- 
ras, i.e., the elements and the sense-organs’ (Br. 2, 4, 13). 


The third point of the pürvapaksin should also 
be refuted only by what Kasakrtsna says. The argument 
of the pürvapaksin was that the word 'knower' in, ' how 
should one know the knower?' in the concluding portion 
of the dialogue, implies a subject as the knower as 
distinct from the object known, and therefore the action 
of knowing etc. must be ascribed to the individual soul. 
Butas the Brhadaranyakopanisad says, ' One can see 
the other, so long as there is duality `; there will exist 
till then the various specific cognitions of the individual 
soul. But when, on account of vidya, 'all this becomes 
the Atman, then who should see whom ?' (2, 4, 14). 
Except the fact that the word * knower ° is used to mean 
the great Being or the Atman or the Self-consciousness it- 
self, there remains in this non-dualistic condition, no spe- 
cific cognition, nor the empirical distinction of the subject 
and object, nor again the difference of the individual soul 
from the highest Atman. 
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This view of the Vedanta is fully supported by Sruti 
and Smrti. ‘Being only was in the beg inning; one 
without a second ° (Cha. 6, 2, 1) ; “ The Atman alone is 
all this ` (Cha. 7, 25, 2) ; * Brahman alone is all this ° 
(Mu. 2, 2, 11) ;* Thereisnootherseer but he ° (Br3, 7, 23 ; 
3, 8, 11). Smrti too says : ' Know me to be the knower 
in all bodies’ (B. G. 13, 27). There are other Sruti 
passages which support the above view by denying all 
difference : ‘He who considers himself and Atman as 
different is like a beast who does not know anything' 
(Br. 1, 4, 10) ; “He who sees mere multiplicity moves 
from death to death’ (Br. 4, 4, 19). The same conclusion 
is again strengthened by denying every kind of action 
or modification on the part of the Atman. * This great 
unborn Átman is without old age and death; he is the 
fearless immortal Brahman' (Br. 4, 4, 24). Besides, there 
will be no certain knowledge, release or satisfaction of 
desires, as are vouchsafed for those who have * fixed 
themselves in the knowledge of the Átman' (Mu. 3, 2, 6). 
‘What infatuation, or what sorrow will there be for him 
who sees the unity of the Atman in all?’ (Is. 7). The 
Bhagavadgita too mentions similar characteristics of one 
who is fixed in the higher knowledge of the Brahman 
(2, 54-69). 


If, therefore, right knowledge, according to us, is the 
absolute identity of the individual soul and the highest 
Atman, there would be no sense in admitting the plurality 
of souls, or difference, except in name, between the soul 
and the Átman. That is why the cave in which the real, 
infinite, omniscient Brahman is said to reside (Tai. 2, 1), 
does not refer to any other cave except the heart of the soul. 
Neither can it be said that something other than the 
Brahman resides in the cave; for we are further told that 
the ‘creator himself entered into the things after creating 
them’ (Tai. 2, 6). Those therefore who insist on making 
a difference between the soul and the Brahman not only 

o against right knowledge, but also make the final 
पत impossible. Release to them is the fruit of 
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actions. Naturally release to them is temporary; or, if 
assumed tc be eternal, they will contradict their previous 
position viz. that it is the fruit of action. 


७ HATA HT | (२३-२७) 
THA प्रतिज्ञादृष्टान्वानुपरोधा २२ 


[ Prakrtiz—material cause; ca—and; pratijna—statement; 
drstanta—example; anuparodhat—not being contradictory.] 


(BRAHMAN IS) THE MATERIAL CAUSE ALSO; FOR (TO 
HOLD THIS VIEW ALONE) DOES NOT CONTRADICT THE STATE- 
MENT AND EXAMPLE OF IT, 23 


We have already said that an inquiry about the 
nature of Brahman is essential, because it leads to moksa, 
just as an inquiry about religious duty is essential because 
it leads to prosperity. We have also characterised the 
Brahman as that from which the world has come, and in 
which it rests and is absorbed. But a question may arise 
as to whether the Brahman is the efficient cause of the 
world like a potter of the vessels of clay, or the material 
cause like the clay itself. 


The pürvapaksin holds that Brahman is the efficient 
causeonly. For just asa potter, who is merely an efficient 
cause of the vessels, reflects before producing the vessels, 
Brahman too is regarded as having first * reflected 
before creating prana’ (Pra. 6,3; 4). Or, like kings of 
different places, Brahman too can be considered as the 
Lord of this world and so possessing only efficient 
power. Besides, this world, which is the effect of the 
creator’s activity, is non-intelligent, impure and consists 
of parts ; therefore, its cause too must be of the same 
nature. But as we learn from Sruti, Brahman is ‘without 
parts, inactive, faultless and taintless* (Sve. 6, 19). 
Brahman therefore is not the material cause of the world. 
So, the only alternative that remains is to say, in the first 
place, that something different from Brahman, viz. the 
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pradhana of the Samkhyas is the material cause of the 
world; and that secondly, Brahman is the efficient cause 


only. 


As against this, we say in reply that Brahman is nct 
merely the efficient but the materiaicause also; for itis only 
then that there will be no contradiction with what is given 
as illustration. When Aruni asks his son, Svetaketu, 
if he had inquired from his preceptor as to ‘what it 
was, which when known, one hears that which was not 
previously heard, and perceives and knows that which 
was not previously perceived or known ' (Cha. 6 1, 3), 
he gives us the knowledge of the truth, that to know the 
Atman is to know everything else. And this is possible 
only in the case of the material cause ; for the effect is 
not different from its material cause. But we cannot 
say the same thing with reference to the efficient cause; 
for we find that the palace is different from the carpenter 
who constructed it. The illustrative exampies too have 
a reference to the material cause alone. ‘It is by one 
clod of clay that all that is made of clay is known ; for 
whatever the modifications or the effects are, they are 
only names and have their origin in speech ' (Cha. 6, 1, 4); 
or again, all that is made of gold or iron is known by one 
lump of gold or iron. Justas 'the plants grow in their 
cause, viz. the earth,’ so there is the Atman as the cause 
of all (Mu. 1, 1, 3 and 7) ; or just as * when the drum 
is seized the sound is seized,’ even so, * everything else 
is known when the Atman is known ° (Br. 4, 5, 6 and 8). 
All these and similar examples prove that Brahman is the 
material cause of the world. The ablative case also in 
"That from which (yatah) these beings are born’ indicates 
the material cause of the beings (Tai. 3, 1). 


That, besides being the material cause, Brahman is 
also the efficient cause of the world, can beinferred from 
the fact that there is no other agent or operative cause 
responsible for guiding the creation, just as over and above 
clay or gold as the material cause, there are the potters and 
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goldsmiths as efficient causes responsible for turning the 
clay or gold into vessels or ornaments. Sruti also says 
that prior to creation Brahman was one, without a second. 
On the other hand, if there were some additional guiding 
principle distinct from the material cause, both the state- 
mentand the illustrative examples would be false,inasmuch 
as, the knowledge of everything else would not follow 
from the knowledge of one thing. So in the absence 
of any other operative or materia] cause, Brahman alone 
is both the efficient and the material cause of the world. 


Other reasons which support this view are : 


MAMME | २४ 
{ Abhidhya—volition; upades$at—because of statement. 


AND BECAUSE OF THE STATEMENT REGARDING VOLITION 
(ON THE PART OF THE ATMAN). 24 


The freedom to desire to ‘become many etc.’ shows 
that the Atman is the efficient cause. And since the 
growth and the manifold nature of the world spring 
forth from the Atman, it is also the material cause 
(Tai. 2, 6, 1; Cha. 6, 2, 3). 


साक्षाच्चोभयाम्नायात्‌ | २५ 


[Saksat—directly; ca—and; ubhaya—both; 2mnayat—as 
stated by Sruti.] 


AND BECAUSE (BRAHMAN) IS DIRECTLY MENTIONED 
BY SRUTI, (AS THE MATERIAL CAUSE OF) BOTH (THE ORIGIN 
AND DISSOLUTION OF THE WORLD). 25 


It is said that that from which something comes 
into being and in which it is reabsorbed, is the mate- 
rial cause of that thing. "Theearthisconsidered as the mate- 
rial cause of rice and barley for the same reason. Even so, 
the Akasa, which means the Brahman, is said to give 
rise to and absorb all these beings in it (Cha. 1, 9, 1) ; 
and therefore the Aka§a or the Brahmanalone is the material 
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cause of the world. Besides, it must be remembered 
that the effects can never be absorbed by anything else 
but their material cause. 


आत्मकृतेः पारेणामात्‌। २६ 


{ AtmakrteZ—on account of action concerning itself; 
parinamat-—due to transformation.] 


(BRAHMAN IS THE MATERIAL CAUSE) ON ACCOUNT OF 
ACTION REFERRING TO ITSELF; (THIS IS POSSIBLE) ON ACCOUNT 
OF TRANSFORMATION. 26 


‘The Atman transformed itself into its own self’ 
(Tai. 2, 7), and thus being itself the agent, became its 
own effect. No doubt the Átman was full and perfect 
before its activity, but just as the clay is changed into 
effects, even so, the Átman has simply got itself modified 
into the things of the world. The word ° itself ° excludes 
the possibility of any other cause. 


The word *parinamat' may be taken to constitute a 
separate Sutra by itself, —and then it means that Brahman 
became * sat,’ and 'tyat', i.e. the visible beings of earth, 
water and light, and the invisible beings of wind and akasa, 
or the defined and the undefined beings. In short, it 
is the Brahman alone which has become all this world of 


effects. 
योनिश्च हि गीयते। २७ 


[ Yonih—origin; ca—and; hi—because; giyate—is sung. ] 
AND BECAUSE (BRAHMAN) IS MENTIONED AS THE 
SOURCE (YONI) ALSO. 27 


We are told that * The wise regard the Brahman as 
the source of all beings, and as the maker and the lord of 
all’ (Mu. 1,1, 653, 1, 3) ; and we know from usage that 
the word ‘ source ' means the materialcause. The earth, 
for instance, is said to be the source of plants and herbs. 
No doubt, in some passages, the word ' yoni’ means a 
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place ; for instance, Indra is told that a yoni was made 
for him to sit upon (Rg. 1, 104, 1). But in the same 
passage quoted above, the word * yoni ' means the material 
cause; for in the example given a little further (Mu. 1, 1, 7), 
the spider is said to be the cause of the threads which he 
sende forth and draws in. 


It is not, however, true that whatever is observed in 
everyday experience must hold true in Vedanta also. 
So the argument that Brahman must, like the potter, be 
the efficient cause only, because its activity is preceded 
by reflection, is not adequate. The evidence of Sruti 
and not of inference is the final word regarding the 
nature of Brahman. 


€ स्षेव्याख्याताधिकरणम्‌ । (२८) 


एतेन सर्वे व्याख्याता व्याख्याता! | २८ 
{Etena—by this ; sarve—all ; vyakhyatak—are refuted.] 


HEREBY ALL (THE NON-VEDANTIC DOCTRINES) ARE 
REFUTED. 28 | 


We had several occasions to refute the Samkhya 
doctrine of pradhana and we gave special attention to it 
because the less intelligent people are likely to be attracted 
by it. The doctrine comes close to the Vedanta doctrine 
on account of certain views, like non-difference of cause 
and effect, being common ; it is accepted by authorities 
like Deval and others ; and the Vedanta-passages too 
contain something which may mislead some people. 
There are other non-Vedantic doctrines such as, atomism 
and others. But the adherents of these are virtually 
vanquished by the vanquishing of the greatest of the 
antagonists, viz. the Sarnkhya. These doctrines too are 
not founded on Sruti and are contradicted by Vedanta- 
passages. The repetition of the phrase ‘are refuted’ 
indicates the end of the first adhyaya. 


ADHYAYA SECOND 
PADA FIRST 


In the first adhyaya known as ‘Samanvaya’, it was 
shown that the omniscient Lord of all is not only the 
efficient but also the material cause of the universe, just 
as gold and clay are the material causes of the vessels 
made out of them. Like a magician of his world of magic, 
He was shown to be the controller of the universe, and 
like the earth which takes back within it the bodies of 
all the living creatures, He was shown to be the ab- 
sorber of it in himself. It was further established that 
He alone is the Atman of us all. This is indeed the 
samanvaya, the cumulative effect of all the Sruti-pass- 
ages. Besides, opinions like ‘ pradhana is the cause of 
the universe,” were shown to lack the authority of 
Sruti. Now, in this second adhyaya, known as 
* Avirodha °, will first be discounted, in the first pada, 
the apparent contradictions of the conclusions of the first 
adhyaya with what is stated in certain Smrtis; secondly, 
it will be shown, in the second pada, that opinions re- 
garding pradhana and others are based on false reason- 
ing ; and thirdly, it will be shown, in the third and 
the fourth padas, that the Sruti-passages do not at all 
contradict when they deal with the cosmology, the indi- 
vidual soul and the organs of sense. 


१ स्मृत्याधेकरणम्‌ | ( १-२ ) 
स्मृत्यनवकाशदोषभ्रसंग इति चेन्नान्यस्मृ्यनवकाशदोषप्रसंगात्‌ 1 


ISmrti; an—not; avakafa—room; dosa—defect; prasangak 
— occasion; iti—that ; cet—if ; na— not ; anya—other : 
Smrti-anavakzfadosaprasangat—there being occasion for 
other defects.] | 
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IF IT BE SAID THAT (THE VEDANTA DOCTRINE WILL 
BE) DEFECTIVE ON ACCOUNT OF THERE BEING NO ROOM FOR 
CERTAIN SMRTIS, (WE REPLY), NOT SO; BECAUSE (EVEN 
OTHERWISE) THERE WILL BE THE DEFECT OF THERE BEING 
NO ROOM FOR CERTAIN OTHER SMRTIS. 1 


The pürvapaksin says: If the omniscient Brahman 
is accepted as the cause of the universe, then Kapila’s 
Samkhya Smrti as also the Smrtis of Asuri and Pancasikha 
which are written after its modeland which propound 
that the cause of the universe is the non-intel kasent 
independent pradhāna, will be useless. These Smrtis 
are not composed like the Manu Smrti in order to make us 
aware of our various duties and rules in life, regarding 
the thread-ceremony, study, marriage, the keeping of 
sacrificial fire, the fourfold ' end of human life and the 
different castes and stages of life. They are composeed 
with the deliberate intention of imparting the know- 
ledge of liberation; and so, if as the Vedantin would show 
that they contain no reference to Brahman, they would 
all have to be admitted as useless. But if, as we hold, 
they serve the purpose of liberation, the Sruti passages 
must be so interpreted as will not contradict their 
philosophical import. 


The Vedantin may contend that an objection of this 
sort is out of place when it has been already proved by 
reference to the word “ seeing ", (Adhyaya 1, Pada 1, 
Sütra 5) that Sruti is emphatic on the point that the 
omniscient Brahman alone is the cause of the universe. 
But we submit that some extraordinary persons may 
interpret the Sruti by the mere aid of their intellect; the 
ordinary persons however have to fall back upon Smrtis 
and puranas for a proper interpretation of it. They 
do so because they have a great regard for the sages like 
Kapila for their intuitive, unhindered knowledge. Kapila, 
for instance, is considered even by the author of the 


1 The four ends of human life are dharma, artha, kama and moksa. 
V. 15 
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Svetaévatara Upanisad (5, 2)as the first among the created 

beings and as one who was seen and instructed by God. 

Therefore it is that we say that the Vedanta-passages 

must be interpreted in accordance with the teachings of 
mrtis. 


To this we reply. 'This is not correct. For if 
certain Smrtis become useless, if Brahman is the cause of 
the universe, certain other very important Smrtis would 
be useless if pradhana is accepted as the cause of the uni- 
verse. The Santiparva of the Mahabharata (334,29) 
tells us that the avyakta or pradhana which consists of 
three qualities comes into being and is absorbed in that 
nirguna Purusa who alone is the Atman and the knower 
of all that is created. In the Bhagavadgita again, we 
are told that the Lord Sri Krsna is the cause of the origin 
and the dissolution of the whole world. Similarly, in 
many other Smrtis it has been maintained that God is 
both the efficient and the material cause of the 
universe. 


As to the question, which of the conflicting Smrtis 
should be accepted and which rejected, Jaimini tells us 
in the Mimamsa Sutras (1, 3, 3) that we should reject 
that Smrti which is in conflict with Sruti; and if there is 
no conflict, because there is no Sruti with which it should 
be in conflict, we should suppose that there must have 
been a corresponding prior Sruti as once lending its autho- 


rity and support to the Smrti in question, though unr’. 


fortunately that Sruti is lost to us. Kapila-Smrti however 
not only has not got a corresponding Sruti prior to it 
but also goes against the existing Srutis, and so deserves 
to be rejected. Kapila's own intuitive experience cannot 
be said to be the authority for his Smrti; for it is to be 
remembered that this intuitive experience of the supra- 
sensuous reality is itself the result of religious practices 
based on the Sruti injunctions. So we can never dis- 
pense with the authority of the Sruti. 
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Again, the word 'Kapila'' occuring in the 
Svetagvatara Upanisad need not necessarily mean the 
author of Kapila-Smrti. It may mean another person known 
as Kapila or Vasudeva by name, who,asthestory goes in 
the Mahabharata, burnt the sons of Sagara. So, when, 
on the one hand, the reference to Kapila, as the author 
of the dualistic Sarhkhya philosophy is doubtful, Manu 
on the other hand, is mentioned with honour by the 
Taittiriya Samhita (2, 2, 10,2) as one whose words 
are as beneficial as medicine. And Manu himself appears 
to have cesured the opinion of Kapila while he is eulogizing 
the person who has realized the Atman in all things (Manu 
Smr. 12, 91). The Mahabharata too (1, 2, 360, 1-3 and 
361, 4-5) goes against the Samkhya-yoga doctrine of the 
plurality of souls, and holds that the one highest Atman 
alone is the internal self of all beings, and that it is he who 
is all-heads, allarms, all-feet, all-eyes, and who moves 
through all beings and goes wherever he likes. The 
Isavasyopanisad bs (7) declares the unity of the universal 
Self, realizing which there will be neither sorrow nor in- 
fatuation. These and similar passages go to prove that the 
doctrine of Kapila is faulty in every way. It contradicts 
the Veda and contradicts the Manu Smrti which follows 
the Veda, by assuming not only the hypothesis of indepen- 
dent pradhana but also that of the plurality of selves. 


As to the validity of The Sruti it is as direct and 
independent as that of the Sun due to whose light we 
get the knowledge of form and colour. The validity 
of human statements, Smrtis and puranas, on the other 
hand, is dependent on the validity of the Sruti. The 
authors of Smrtis were endowed with sound memory. 
They wrote from what they learnt and remembered from 
Sruti. So, the objection that certain Smrtis which 
_ oco EE 


1 Besides, the important point to be noted in the §vetaévatara Upanisad is no 
the incidental reference to the imparting of knowledge by God to the sage Kapila. bu. 
the mystical fact of the ‘seeing of God." In view of the reccmmendation of this 
mystical knowledge, the word ‘Kapila’ means nothing but the Hiranyagrabha, the 
tawny-coloured being. 
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contradict the doctrine of the Vedas (viz. that Brahman 
isthe cause of the universe) would be useless, is no real 
objection at all. 


इतरेषां चानुपलब्धेः | २ 
[Itaresari-of others; ca; anupalabdhej-not being found.] 


AND ON ACCOUNT OF ABSENCE OF OTHERS (I.F. OF 
THE OTHER EFFECTS OF PRADHANA). 2 


Another reason for believing that the objection is 
futile is given in the second Sutra. A Smrti is believed 
if it tells about the five elements and the organs of sense 
for we have an experience of these in our daily life, and we 
find them mentioned in the Veda. The Kapila Smrti, 
on the other hand, is not believable because the principles 
such as, mahat and ahamkara to which it refers as the 
products of pradhana, are unknown to the Veda and to 
experience. ‘They are as impossible as the objects of the 
sixth sense, which if assumed to exist, contradict both 
experience and the Veda. 


If the purvapaksin points out that in the Kathaka 
Upanisad there is a reference (1, 3, 11) to the technical 
Samkhya terms, mahatand avyakta, wereply that we have 
already shown in our discussion of Sütra 1, 4, 1, that the 
words 'mahat,' and 'avyakta ° denote the intellect of 
the Hiranyagarbha, and the body respectively, and not 
the Great one and pradhana of the Samkhya philosophy. 
So if the Kapila Smrti is not to be trusted in its treatment 
of the effects (e.g. mahat and ahamkara), it follows that it 
cannot be trusted in its treatment of the cause also 
(viz. the pradhana). 


योगग्रत्युकत्याधिकरणम्‌ । (२) 
एतेन योगः प्रत्युक्तः | ३ 
[Etena— by this ; yogak ; bratyuktap—is refuted.} 
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THEREBY IS REFUTED THE YOGA-PHILOSOPHY (SMRTI) 
ALSO. 3 


Like the Samkhya, the yoga-philosophy also maintains 
that pradhana is the independent cause of the universe 
and * that the great principle ° etc. are its effects. This 
13, as we have already seen, contrary to both experience 
and the Vedas and therefore stands refuted by our ar- 
guments in Adhikarana 1. Where then, it may be asked, 
H di necessity of pointing this out explicitly in this 

ütra ? 


The reply is that we are able to remove thereby an 
additional doubt that may arise, viz. whether we should 
accept or not the doctrine of the yoga-system, which 
it has in common with the Samkhya, that pradhana is 
the cause of the universe. The yoga-Smrtiandits teaching 
of the eight-fold discipline are not only not contrary to 
the Vedas, but are also considered as pointing out the 
way of realizing the Real. The Brhadaranyaka (2, 4, 5) 
recommends that the Atman is to be heard, thought and 
meditated upon. The Sveta$vatara (2, 8), speaks of 
the erect posture of the body with the head, the neck 
and the chest in a straight line. Kathopanisad (2, 6, 11, 18) 
refers to yoga as the unswerving one-pointedness of the 
senses. The position of yoga, and that of Samkhya- 
have been strengthened by SvetaSvataropanisad (6,13) 
when it says that it is the knowledge of God as the cause 
of the universe, which can be had by the study of Samkhya- 
yoga, and which makes a man free from all bondage. In 
view of this, one is likely to conclude that because there 
is partial agreement between yoga and the Veda, the 
whole of the yoga may be relied upon just as the Smrti 
known asastaka, is relied upon. * Butas the same Upanisad 


I Astaki is the name of a ceremony which is recommended to be performed 
on the day of death anniversary. Corresponding to this Smrti there is no existing 
$ruti. And yet the Mimamsakas accept it because it does not offend the teaching 
of any of the existing Srutis. 


230 VEDANTA EXPLAINED 


says (Sve. 3, 8), it is impossible to get at the highest 
bliss by the mere knowledge of the Samkhya philosophy 
or by the mere yogic practices, without at the same time 
being helped by the Sruti. ' The way to go beyond 
death is to know the Atman; there is no other way.’ 
In this passage, there is the definite mention of the unity 
of the Atman, a fact which is denied by the Samkhya- 
yoga. Therefore it is that the Sūtra refers to the 
efutation of the Yoga philosophy too, so far as its 
teachings are contrary to those of Sruti. 


In short, if the VEA. a philosophies tell us 
something which is also found in Sruti, we do admit their 
authority ; but if they go against it, we reject them. 
The Samkhya description of the Purusa as pure and free 
from qualities isacceptable to us, because the Brhadaran- 
yaka also mentions the Purusa as ‘unattached’ to anything 
(4, 3, 16). In its prescription of rules for sanyasin and in 
commending the path of renunciation, the yoga too has 
followed the Sruti, according to which it is possible 
for a man who has worn discoloured dress, is shaven, 
and is without any possession to attain liberation. 


(Jabala, 4). 


All that we have said above is also applicable to 
other Smrtis which have a claim to truth. It may be that 
they are useful to us in the discovery of truth, but the 
knowledge of that truth, we assert, can only be had from 
the Vedantic passages, such as, ‘No one who does not 
know the Veda knows the highest Self’ (Tai. Bra. 3, 1,2, 
9, 7), ‘I ask about that Purusa who is described in the 
Upanisads ' (Br. 3, 9, 26). 


३ विलक्षणत्वाधिकरणस्‌ | (४-११) 
न विलक्षणत्वादस्य तथात्वं च शब्दात्‌। २ 


{Na—not ; vilaksanatvzt— being different in nature; asya— 
of this; tathatvam—its being like that; ca—and; fabdat— 
from Sruti.] 


~ =°} ns i 
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(BRAHMAN) CANNOT (BE THE CAUSE OF THE WORLD); 
BECAUSE (THE WORLD) DIFFERS IN NATURE (FROM THE 
BRAHMAN); AND THAT IT IS SO (Is KNOWN) FROM RUTI. 4 


After having refuted the objections based on Smrti, let 
us now refute those based on reasoning. 


The pürvapaksin holds that over and above the autho- 
rity of Sruti, reasoning also is possible as a means of know- 
ledge in the case of Brahman ; for it is already a fact that 
exists and is not to come into existence as a result of some 
religious duties, in which case we may depend entirely 
on Srutialone. The conflict between several Sruti-passages 
ought to be resolved by making them all consistent with 
a particular passage; and this is possible if we resort to 
means of knowledge other than Sruti, such as reasoning. 
Besides, reasoning appears to come very near to experience 
because it enables us to know an unseen object on the 
strength of its having some similarly with a seen object ; 
Sruti, on the other hand, appears to be removed from 
experience, because it conveys its meaning by reference 
to tradition only. Reasoning, then, is applicable to 
Brahman, because the knowledge of Brahman is said to 
culminate inan actualexperience which dispels all ignor- 
ance and causes release. It does not simply end ina general 
knowledge about an unseen result, like that of a religi us 
practice, and is therefore not based on the k 1owledge 
of Sruti only. The Brhadaranyaka recommends reasoning 
in addition to hearing in the passage (2, 4, 5) " The Atman 
is to be heard, to be thought etc." Hence the objection 
to the theory that Brahman is the cause of the universe 
is set forth as based on reasoning, in the following manner. 


Brahman cannot be the cause of the universe ; for 
whereas Brahman is conscious and pure, the universe 
lacks consciousness and is impure. Cause and effect 
cannot be different in nature. Golden ornaments are the 
effects of gold and not of earth; and earthen pots are the 
effects of earth and not of gold. The universe is impure, 
because it consists of pleasure, pain and infatuation, and 
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as such is the cause of joy, sorrow and gloom. Besides 
it consists of different grades of abodes such as heaven, 
hell, mortal world etc. It lacks consciousness also; 
for like the physical body and the senses, it is useful as 
an instrument for the conscious soul. Had the universe 
been equally conscious, it would not have been of any 
use to the other, just as one lamp cannot be of any use to 
another lamp. Even in the case of a servant and a master, 
where both are alike on account of their being human 
beings, itis the non-intelligent part of the servant, viz. 
his body, senses etc. which are of any use to the master. 
The consciousness of one person by itself cannot be 
of any service or disservice to the consciousness of an- 
other person. The conscious principle is incapable of growth 
or decay, of service or disservice, and is therefore devoid 
of any activity. Hence it follows that what is non- 
intelligent can be useful as an instrument to the intelligent 
being. Neither is there any evidence of common experience 
to show that things like wood or clod of earth are of the 
nature of consciousness. The world therefore being 
heterogeneous in nature, cannot have Brahman as its 
material cause. 


A Vedantin may bringan objection to this. Accepting 
what the Sruti tells viz.that the material cause of the world 
is intelligence, he may infer that the world too is intelligent 
in nature like its cause. The apparent absence of intelli- 
gence in the world may be said to be due to a sort of 
modification in the intelligence itself, as may occur during 
the conditions of sleep and swoon. Things like wood 
and clod of earth may not exhibit intelligence, even though 
there is as much intelligence in them as in the individual 
souls. It ison account of this modification of intelligence 
that the souls appear to be endowed with intelligence 
but devoid of form and qualities, and the things of the 
world appear as endowed with form and qualities but 
devoid of intelligence. So, it is not necessary that the 
things of the world must be absolutely non-intelligent 
in order that they should be useful to the souls as 
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instruments of action, or as servants to their masters. 
Just as cooked rice, flesh and soup are usefully combined, 
even so the twoapparently distinct but really homogene- 
ous parts, viz: the things of the world including the body 
and the senses, and the souls may have between them 
the relation of the subordinate to the superior. 


Such a reasoning may do away with the distinction 
to a certain extent between the intelligent Brahman and 
the non-intelligent world; but it will not, says the purva- 
paksin do away with the distinction between the purity 
of the one and the impurity of the other. Nay, it will 
not, as a matter of fact, explain away even the first kind 
of distinction. For, as stated in the Sutra, 'Sruti itself 
tells us that the world is such’, that is, different from 
Brahman. For example, in the Taittiriyopanisad (2, 6), 
the Brahman is spoken of as manifesting itself in two 
forms, the intelligent and the non-intelligent. This may, 
no doubt, be objected by a Vedantin. He may quote 
the Sruti and try to prove intelligence on the part of 
bodily organs and the elements which are generally con- 
sidered as non-intelligent. For example, the passages: 
‘ The earth spoke °, ‘ the waters spoke ° (Sat. Bra. 6, 1, 3 
2: 4), ° Fire thought °, * Waters thought °, (Cha. 6, 2, 3, 4) 
‘The pranas quarrelled and went to Brahman to decide 
who of them was the best ° (Br. 6, 1, 7), * Do thou, oh 
speech, sing for us’ (Br. 1, 3, 2). All these speak directly 
about the intelligence of the elements and the organs,and 
not about the manifestation or otherwise of intelligence. 


To this the pürvapaksin replies in the following 
Sutra. - 


आभिमानिव्यपदेशस्तु विश्ञेषानुगतिम्याम्‌। ५ 
{ Abhimani—vyapadesah—reference to presiding deities; 
tu— but; vifesa—anugatibhyar—because of distinctive 
nature and relatedness.] 
THE REFERENCE HOWEVER IS TO THE PRESIDING 
(DEITIES QF THE ELEMENTS ETC.) BECAUSE OF THE DISTINCT- 
IVE NATURE AND RELATEDNESS. 3 
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The intelligence implied in the activities of speaking, 
discussing etc. refers however notto the physical elements 
and the sense-organs buttothe deities which govern them. 
For, as was pointed out already, there is the clear distinc- 
tion between souls and the elements etc. in point of 
intelligence itself, which is present in the one and absent 
in the other. Besides, the Kaushitaki Upanisad expressly 
uses the word 'deities' to denote the intelligent governing 
souls and not the material elements or organs. * After 
disputing as to who among them was the best, all the 
deities recognized prana as the most prominent of them 
all ` (Kau. 2, 14). And we learn from mantra, arthavada, 
itihasa and puranas that these governing deities are in- 
timately connected with the elements and the organs. 
The passage, for example, ' Agni became speech and 
entered into the mouth ' (Ait. Ar. 2, 4, 2, 4), shows that 
a particular organ is favoured by a particular deity. In 
another passage we read how, after being advised by 
Prajapati, the sense-organs left the body oneafter another, 
and yet the activity of the body continued because 
pranas had not left the body; but how when the pranas 
left the body, it ceased to be active even though the 
sense-organs continued tostay init. (Cha.5,1,7). This 
shows by the method of agreement and difference not 
only the superiority of pranas over the indriyas but also 
the relation of the governing deities with the sense-organs. 
This is confirmed in another passage which refers to the 
offerings made to prapa by the organs of speech and 
others (Br. 6, 1, 13). Similarly, the * seeing ° done by 
the fire (Cha. 6, 2, 3.-4) indicates that it is an act done 
by the highest governing deity, viz. the Brahman, with 
reference to its effects, the world. In short, the world 
being different in nature, the Brahman cannot be its 
material cause. 


To this objection of the purvapaksa the reply comes 
in the next Sutra. 
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zmag l ६ 
[Drfyate-is seen; tu-but]. 


Bur (THE EFFECT) IS SEEN (TO BE DIFFERENT IN 
NATURE FROM THE CAUSE). 6 


That the world cannot proceed from the Brahman 
because the two are different in nature, cannot be accepted 
as a universal rule. For it is a common experience that 
non-intelligent hair and nails proceed from intelligent 
beings like men, and that scorpions and other animals 
come into being out of cowdung. Even granting that 
the hair and the nails come out of the bodies and not out 
of the souls themselves, and that it is the bodies of scor- 
pions and not their souls which come out of the cow-dung, 
the difference in nature still remains between the cause 
and the effect, inasmuch as it is the non-intelligent body 
which is the abode of the intelligent soul, though neither 
the cow-dung nor the hair and nails are the abodes of it. 
Besides, it is due to the presence of the soul that the body 
is seen to undergo a vast change in colour, form etc. 
before it manifests as the hair and nails, or the cow-dung 
changes into the body of the scorpion. Further, there 
would be no distinction of cause and effect, if there were 
complete identity of nature between the two. If a 
partial identity is allowed, as for example, the identity of 
the element of earth in the body of the scorpion and the 
cow-dung, then a similar identity in nature can be esta- 
blished between the world and the Brahman, viz. that of 
the fact of existence itself. 


But what after all does the opponent mean by the 
- difference in nature between the world and the Brahman? 
Does he mean that there is no characteristic of Brahman 
which reappears in the world or does he mean that some 
characteristics are present in the one but absent in the 
other, or that the two are different only in the point of 
intelligence? To accept the first alternative is to negate 
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the very existence of causal relation; for unless there is 
some difference between two things they will not be 
causally connected. The second alternative cannot be 
proved in the presence of an actual fact, viz. the reappear- 
ance of the quality of existence from the Brahman into 
the world. ‘The third is incapable of proof because no 
instance which will be admitted by the Vedantin can be 
shown to illustrate the absence of intelligence so that 
that particular thing may not be produced from Brahman. 
For the Vedantin does hold that everything that exists 
whether intelligent or not is the effect of Brahman as its 
material cause. Besides, the view of the opponent is 
against the teaching of Sruti according to which, as we 
have already seen, Brahman is both the efficient and the 
material cause of the world. 


As for the contention that, unlike religious duty, 
Brahman being an existing fact, there should be available 
other means of proof besides the Sruti, we reply that it is 
merely a wishful thinking. For Brahman being devoid 
of form and other sensible qualities cannot be the object 
of perception. Nor can it be the object of inference or 
comparison, because there is no perceivable sign or simi- 
larity in it. Brahman also, like religious duty, is to be 
known solely through the vedic teachings. This is what 
the Lord of Death tells Naciketas; "This knowledge of 
the Atman cannot be achieved by argument; it is achieved 
only after another. person speaks about it ' (Ka. 1, 2, 9). 
Or, as the Rgveda puts it, * who indeed can know it or 
say whence this world comes ?' (10, 130, 6). It is clear 
from these two mantras that the cause of the world remains 
incomprehensible even to gods who have acquired great 
power and knowledge. Smrti too says the same thing. 
“One should not employ reasoning with reference to 
things which go beyond cognition °’, ' He is said to be 
unmanifest, unknowable and unchangeable’. Not all 


the gods and rsis have known my origin ° (B. G. 2, 25, 


10, 2). / 
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As for the opponent's view that thinking also is 
explicitly mentioned in Sruti after §ravana or hearing as 
useful for attaining the knowledge of the Atman (Br. 
2, 4, 5), we say that itis not the mere dry, independent 
reasoning which we can introduce under some guise. 
On the contrary, it is such reasoning which comes after 
the hearing of Sruti and is therefore favourable to its 
teaching that is recommended in the above passage. It is 
reasoning which is subservient to anubhava or spiritual 
experience. We can see this illustrated in the following 
manner: (1) Since the states of dream and wakeful life 
are exclusive of each other, the Atman is not connected 
with either of them; (2) Inasmuch as during deep sleep the 
jiva becomes one with the Atman after leaving 
the consciousness of the world, the jiva is in 
reality the Atman itself; (3) The world has come 
out of Brahman; and because the effect is not different 
from the cause, the world cannot be different from the 
Brahman. All these reasonings are useful to know the 
import of the Sruti, viz. the Atman or the Brahman is 
one, without a second and that it transcends the pheno 
menal world and the three states of dream, sleep and 
wakefulness. Futility of mere independent reascning, 
on the other hand, will be also shown further in Sutra 
11 of this Pada. 


Now, if an opponent were to believe in an intelligent 
cause of the wor d and thereby infer that the world too 
is intelligent, then it would be possible for him to inter- 
pret the Sruti passage (Tai. 2, 6) * The Brahman itself 
became divided into two portions, intelligent and non- 
intelligent ', as meaning the manifestation and the non- 
manifestation of intelligence in the two portions. But 
the Samkhyas who believe that the non-intelligent pra- 
dhana is the cause, will not be able to make any sense of 
the Sruti passage, because it mentions that the ultimate 
cause of all remains steadfast as the Atman of all. 


So, the charge against us that we believe that the 
intelligent Brahman assumes the form of what is different 


238 VEDANTA EXPLAINED 


from it, viz. the non-intelligent world, can be equally laid 
at the door of the Samkhyas who believe that the non- 
intelligent pradhana assumes the form of what is different 
from it, viz. the intelligent souls. But, as seen above, and 
in conformity with Sruti, the cause of the world can be 
said to be an intelligent one, in spite of its being different 
from its effect. 


असदिति चेन्न प्रतिषेधमात्रत्वात्‌ । ७ 


{Asat—non-existent; iti cet—if said; na—not; pratisedha— 
negation; matratvat—because it is merely so]. 


Ir (THE EFFECT BE SAID TO BE) NON-EXISTENT (BEFORE 
ITS ORIGINATION, WE SAY THAT) IT IS NOT SO; FOR IT IS A 
MERE NEGATION (WITHOUT ANYTHING WHICH IS TO BE 
NEGATED). 7 


The pürvapaksin may say that to suppose that 
Brahman which is intelligent, pure and without qualities 
is the cause of a world which is non-intelligent, impure 
and full of qualities, is to suppose, against the satkarya 
theory of the Vedantin, that the effect did not exist. 


We reply that the objection is baseless. It 1s a mere 
negation without any object to be negatived; i. e., when 
the effect does not exist prior to its origination in its own 
form, there is nothing which can be negatived. For prior 
to its coming into being, the effect does exist in the form 
of its cause, and so cannot be negatived at all. And even 
after its coming into being the effect has no separate, 
independent existence of its own except being in the 
form of the cause. In other words, at any moment in 
the past or in the present, the effect by itself isa non-entity 
without the cause. Hence, to say that the effect was 
non-existent in the form in which it appears (prior to it 
so appearing), is meaningless. On thé other hand, the 
effect being always an existential fact, so far as it is looked 
upon as the one or the other form of the cause, it will 


ADHYAYA 1, PA. I, SU. 8 239 


never be negatived. Hence, the world which is full of 
qualities, neither existed before nor exists now without 
its being a form of cause. It is therefore, in truth, that 
we hold that the intelligent Brahman alone is the cause 
of the world. Or else ‘Whoever will think this all 
to be separate from the Atman will be forsaken by all’ 
(Br. 2, 4, 6) ! 


We shall deal with this topic in details while dealing 
with the non-difference of the effect from the cause in 
Sutra 14. 


अपीतो तद्दत््रसगादसमंजसम्‌ | ८ 


[Apitau-in dissolution; tadvat-of the same nature; prasan- 
eat-because of an occasion; asamanjasam-—inadequate.| 


(THE VEDANTA-VIEW)IS INADEQUATE, BECAUSE AT 
THE TIME OF DISSOLUTION, (BRAHMAN WILL BE) OF THE 
SAME NATURE (AS THAT OF THE WORLD). 8 


The purvapaksin says that, in the first place, it is 
inadequate to hold the Vedanta-view that the cause of 
the world is the omniscient Brahman, because at the time 
of the dissolution when the effect becomes one with the 
cause, Brahman will be polluted by the impurity, grossness, 
non-intelligence and limitation of the world. How can 
we call such a defective Brahman as omniscient ? Secondly, 
if all the distinctions are wiped out, and there remains 
one Brahman at the time of dissolution, there is left no 
special cause due to which again a new world with its 
distinctions of souls and objects should arise. Thirdly, 
when the souls become merged in the Brahman, their 
actions and the fruits thereof also become merged and so 
cease to be active. If, in spite of this, we believe that 
souls are born again, we may as well believe that the 
liberated souls too are born again. And finally, if, in 
order to get away from these defects in his theory, the 
Vedantin would say that the world remains separate from 
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7 oi even during its dissolution, then he contradicts 
18 OWN VIEW viz., the effect is non-different from the 


cause. Besides, there would be no dissolution worth 
the name. 


To this we get the reply in the next Sütra. 


न तु दृष्टान्तभावात्‌ । ९ 


f[Na-not: tu-but; drsfanta-instances; bhavat-being 
available]. 


BUT NOT SO; FOR INSTANCES ARE AVAILABLE (TO 
SHOW THAT THE CAUSE IS NOT AFFECTED BY THE NATURE 
OF THE EFFECT). 9 


The Vedanta-view is not inadequate: for, just as 
pots of clay or ornaments of gold do not impart their 
qualities of size, and shape to the clay or gold in which 
they are absorbed, or just as the fourfold beings which 
come into being from the earth do not impart their 
qualities to the earth when they are finally absorbed ia it, 
even so, in dissolution the world will not affect the 
Brahman in any way. The purvapaksin, on the other hand, 
wil not be able to advance any instance in favour of 
his statement. As a matter of fact, if we speak of dis- 
solution, we cannot speak of the effect retaining its own 
qualities apart from the cause. How the effect is non- 
different from the cause, (though not vice versa) is a point 
which shall be made clear while dealing with Sutra II, 


1, 14. 


The objection of the pürvapaksin that the cause may 
be polluted by the effect need not have been restricted 
to the period of dissolution only. It could have been 
extended to the period of the subsistence of the world 
also; because our doctrine of the identity of cause and 
effect holds good at all times, as 1s clear from the Sruti 
passages : ` All this is what this Atman is; (Br. 2, 4, 6) 
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‘The Atman alone is this all’ (Cha. 7, 25, 2); ‘The 
immortal Brahman alone is all this that is before us’ 
(Mu. 2, 2, 11); “Verily all this is Brahman’ (Cha. 3, 14, 1). 
And the refutation too of the objection is the same on 
both the occasions. The effect and the qualities are 
mere false appearances due to avidya, and so do not affect 
the cause in any way, either during dissolution or sub- 
sistence of the world in Brahman. Just as a magician is 
himself never affected by the illusion he creates for others, 
even so the highest Átman is not affected by the illusions 
of this worldly existence. Or, just as a person does not 
become affected by the illusions of his dream, because they 
do not continue to exist either in his dreamless sleep or 
wakeful life, even so, the one Átman who is the eternal 
witness of the three states of the world, is not affected 
by any one of them, because each is exclusive of the other 
two. That he appears to be connected with the three 
conditions of the world is as illusory as the appearance 
of a snake on a rope. This traditional truth of the 
Vedanta has been expressed by some well-known teachers 
thus : ‘ The moment the individual soul is aroused from 
the beginningless slumber of Maya, that very moment 
he realizes the non-dual condition which is beyond birth, 
dream and sleep’ (Gauda. Ka. 1, 16). 


As xor the second objection, we offer the explanation 
that just as in the case of a man who goes into deep sleep 
or yogic samadhi there remains no consciousness of any 
worldly distinctions, and yet he becomes conscious of 
them all the moment he comes out of sleep or samadhi, 
even so there may arise a new creation and all the dis- 
tinctions thereof, although they seem to disappear in 
Brahman during. the dissolution of the world. Ignorance 
persists both in sleep and in dissolution; and so arise the 
false distinctions of the phenomenal world even after 
dissolution. It is due to ignorance that “in spite of 
their being merged in the one Reality, the creatures do 
not realize that they are so merged, and are therefore born 
again as lion, wolf, etc.’ (Cha. 6, 9, 2-3). This removes 

V. 16 
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the further doubt regarding the rebirth of the liberated 
souls. They are not born again, because their false 
knowledge is wiped out by the knowledge of the Real. 
And finally the suggestion, that the Vedantin may hold 
the view, that the world remains distinct from Brahman 
even in dissolution, is to be simply rejected because the 
Vedantin will never accept the dualistic position implied 
by the suggestion. Hence the Upanisadic doctrine ts 
free from every objection. 


स्वपक्षदोपाच | १० 


[Suva—one's own; paksa—side; dosat—due to defect; 
ca—and.1 


AND BECAUSE THE OBJECTIONS (BROUGHT “AGAINST 
THE VEDANTA-VIEW) APPLY ALSO TO THE (SAMKHYA) 
view. 10 


Besides the objections are as much against the Ve- 
danta us against the Samkhya doctrine. For even supposing 
pradhana to be the cause, we do find that the world which 
possesses form, sound, etc. is altogether different in nature 
from pradhana which does not possess form and other 
qualities. This means that the objection that the effect 
was non-existent before its origination, is common to 
both the Samkhya and Vedanta schools, both of which 
are Satkaryavadins. Secondly, inasmuch as the Samkhya 
too believes that in dissolution the effect becomes one 
with the cause, he shall have also to accept that the cause 
becomes polluted by the qualities of the effect. And 
thirdly, the specific reasons which are responsible for the 
joys and sorrows of different persons being all destroyed 
in dissolution, there remains no reason why a new creation 
should arise: or if there can be a creation without any 
cause, there can as well be the rebirth of those who have 
achieved their release. And in order to avoid these 
objections, if it be said that some distinctions remain 
unabsorbed even in dissolution, then, we say that it is 
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these very distinctions which must not have been the 
effects of pradhana; for otherwise they would have been 
non-distinct from pradhana. 


The objections being common cannot be brought 
against the Vedanta view alone. And yet we have 
answered them and shown that they are not real 
objections at all. 


तकाप्रतिष्ठानादप्पन्यथानुमेयमिति चदेवमप्याविमोक्षप्रसगः । ११ 


[Tarka-reasoning; apratisthanat—being unsound; api— 
even; anyatha—in another way; anumeyar-— be inferred; 
iti cet—if so; evam; api; avimoksa—absence of release; 
prasangah—occasion. 


NOTWITHSTANDING THE UNSOUND NATURE OF (SOME 
ONE) REASONING, IF IT BE SAID THAT ONE MAY INFER IN 
SOME OTHER WAY, THEN THERE WILL BE ALSO NO 
POSSIBILITY OF MOKSA. 11 


There being no hindrance to human imagination 
mere reasoning cannot be depended up on in matters 
which must be understood in the light of Sruti statements 
alone. The thoughts of some clever men are pointed out 
as fallacious by some other clever persons; while the 
thoughts of these latter: too are turned down by some 
others cleverer still. Even men of eminence and philoso- 
phical importance, such as Kapila and Kanada, are seen to 
contradict one another. 


It may be contended that not all reasoning is un- 
sound; for even this contention must be proved by 
reasoning alone. And unless we admit the soundness of 
some kind of reasoning, our whole practical life will be 
of no value. Men seek pleasure and avoid pain on the 
supposition that nature is uniform in the past, the present 
and the future. Even in the Vedic sphere, whenever 
there arises a conflict among different interpretations of 
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Sruti-passages, itis reasoning alone which ends the conflict 
by refuting the unreal and by fixing the correct meanings 
of words and sentences. Manu asks us 'to know well 
three things, viz. perception, inference and 5३5019, and 
to apply such reasoning as cannot be contradicted by 
Veda', in order that we should know what Dharma is 
(Manu Smr. 12, 105-106). Ina way, the fallacy is a point of 
attraction in reasoning. For we require reasoning both 
for detecting and avoiding fallacies. It does not follow 
that because the argument of the pürvapaksa is fallacious, 
therefore the arg ument of the siddhantin is also fallacious, 
just as a man does not become stupid because his fore- 
fathers were so. 


To this we reply. Reasoning may appear to-hold good in 
certain cases; but with regard to the unfathomable nature 
of Reality upon the knowledge of which depends the final 
release of man, there will be no use of reason unless it is 
backed up by Sruti. For, as already noticed, Brahman is 
neither the object of perception nor of inference; it has 
neither form nor sound to be seen or heard, nor any sign 
on account of which it is to be inferred. 


Besides, all those who believe in the doctrine of moksa 
say that it is the result of the right kind of knowledge 
which has a constant and uniform nature. It is know- 
ledge about which there will be no different opinions; a. 
knowledge like that of fire viz. ‘that it is hot.” A mere 
inference may take different forms, and so may leave us in 
doubt as to the exact nature of object. It need not be 
universal and constant like the perception of heat in fre. 
The Samkhya who puts his faith in reasoning is not 
accepted by all as the best among logicians, so that we 
can trust in what he tells, irrespective of space and time. 
The Vedic knowledge, on the other hand, being self- 
evident and eternally the same is incapable of being 
challenged by any logician. Moksa therefore is impossible 
to be attained by any other means except through the 
tight kind of knowledge given to us by the Upanisads. 
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We have thus proved by means of Sruti and by reasoning 
which is faithful to Sruti that the intelligent Brahman 
is both the efficient and the material cause of the 
universe. 


४ शिष्टापरिग्रहाविकरणस्‌। (१२) 
एतेन रिषष्टापरिग्रहा अपि व्याख्याता: | १२ 


{Etena—by this; sistha—authority; aparigrazh—things 
not accepted by; abi—even; vyakhyatah—are refuted. ]} 


THIS REFUTES OTHER (THEORIES) TOQ WHICH HAVE 
NOT BEEN ACCEPTED BY COMPETENT AUTHORITIES. 12 


So far we have refuted the objections against the 
Vedanta doctrine, as also refuted the Samkhya theory 
that pradhana is the cause of the world. We refuted the 
latter because, in the first place, it comes very close to 
Vedanta in the account it gives of certain of its beliefs, 
such as the satkaryavada, the identity of cause and effect, 
and the independent existence of the Atman; secondly, 
because it has used in its support some powerful argu- 
ments; and thirdly, because some competent authorities 
who follow the Vedas, like Devala for example, are 
amongst its adherents. But when other half-witted 
persons, such as the atomists or the naturalists, also raise 
their heads and bring forth their arguments, the Sutrakara 
suggests that he has virtually vanquished them all, inas- 
much as he has already vanquished the most powerful 
of the opponents. | 


५ ओक्त्रापतत्याषिकरणस्‌। (१२) 
भोकत्रापत्तेरविभागश्चेत्स्या्रोकबत्‌। १३ 
[Bhoktr—-enjoyer; zpatte&b— being reduced to plight; avi’ 


bhaga4—no distinction; cet—if; syat—may be; lokavat— 
like ordinary experience.] 
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Ir IT BE SAID THAT (ON THE VEDANTIC VIEW) THERE 
WILL BE NO DISTINCTION BETWEEN (THE INDIVIDUAL SOULS 
AND THEIR QBJECTS OF EXPERIENCE) ON ACCOUNT OF THE 
ENJOYERS (i. e. THE SOULS) BEING REDUCED TO THE CON- 
DITION (OF THE OBJECTS AND VICE VERSA, WE SAY THAT 
THE DISTINCTION) MAY CONTINUE TO REMAIN AS IS SEEN 
IN ORDINARY EXPERIENCE. 13 


There comes another objection from the side of 
reason alone against the view that Brahman is the cause 
of the world. It is true, says the pürvapaksin, that Sruti 
is authoritative in its own sphere; but where the meaning 
of a Sruti-passage is to be ascertained, and where, according 
to the available other means of knowledge, the meaning 
appears to be different, we have to construe the passage 
as not having the primary meaning but only the secondary. 
For example, when it is said that the * sacrificial post is 
the sun °, we have to understand that the post is like the 
sun and not the sun itself, because it is contrary to actual 
perception. It is in this way that mantra and arthavada 
are to be explained. Reasoning too is not authoritative 
except in its own sphere. For example, it is 10t com- 
petent to say what is dharma and what is adharma. 
Suggesting, therefore. that reasoning and Sruti have got 
equal claims to discuss the nature of Brahmavidya, the 
pürvapaksin tells us that if there is a conflict between 
Sruti and reasoning or between Sruti and some other 
means of knowledge, it is not proper that Sruti should 
refute what has been established by reason or other 
means; otherwise it may lead to some absurd conclusion. 
The purvapaksin illustrates what he means. The distinc- 
tion between the intelligent, embodied souls and the 
objects of experience is so obvious and persisting from 
the viewpoint of ordinary experience, that any attempt 
to remove it will be objected to. But this exactly is 
being done on the theory that the world is non-different 
from Brahman. Even the distinction between the subject 
and the object, between Devadatta and the cooked rice 
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he eats would be removed, because both Devadatta and 
the cooked rice are identical with Brahman. The 
view that Brahman is the cause would make the subjects 
and objects pass into each other. 


To this we reply that the distinctions may remain 
from the phen»menal point of view even though we accept 
Brahman as the -cause of the world. Modifications of 
the sea, such as waves, foamand bubbles are not different 
from the water and yet they do not pass over into each 
other ; they are all related to each other, inasmuch as 
all of them are in essence water only, and yet they are 
distinct from each other. Even so the subjects and the 
objects may remain distinct without passing into one 
another, and yet be non-different from Brahman. No 
doubt, the souls cannot be said to be the effects of Brahman 
in the sense in which the modifications of water are ; 
foras Sruti tells us, Brahman it is ‘which enters into them 
after having created them’ (Tai 2, 6). Just as the one 
akaga appears to be many on account of jars and other 
limiting adjuncts, even so the effects i.e. the subjects 
and the objects appear to be many and distinct although 
they are in essence nothing but Brahman. 


& आरभणाधिकरणम्‌ | (१४-२०) 


तदनन्यत्वमारभणशब्दादिभ्यः | १४ 


[Tad—that; ananyatvarh—non-difference, | darbhana- 
beginning; fabdadibhyah—from words cdnd-others.] 


WORDS LIKE ‘ARAMBHA’ AND OTHERS (PROVE) THE 
IDENTITY BETWEEN THEM (VIZ. THE CAUSE AND THE 
EFFECT). 14 


'The distinction we allowed to exist 1n the previous 
Sütra between the subjects and the objects, from the view- 
point of ordinary experience, does not however exist 
as a matter of fact. For both the subjects and the objects 
along with akasa and other things are included in theworld 
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whichis non-distinct from its cause, namely, the Brahman. 
The effect cannot exist, in other words, apart from and 
in the absence of the cause. In the Chandogyopanisad 
we are told that all the modifications of clay, such as jars 
and dishes, are in reality nothing but clay, and are real 
only when looked at from the view-point of clay. But 
so far as they appear to exist as different individual things 
apart from clay, they are names only as 'originatin 
from speech,’ and as such are unreal. It is therefore end 
that to know one clod of clay is to know all its modifica- 
tions; for there is nothing else but clay (6, 1, 4). 
Similarly, apart from Brahman existing in it as its cause, 
the world cannot have its independent existence. Other 
Sruti-passages where the word ‘ ararhbha ° is not used, 
tell us about the unity of the Atman. The effects of 
fire, water and earth do not exist apart from them; natural 
ly, these elements too represented by the colours red, 
white and black, in their turn ‘ do not exist apart from 
Brahman which is their cause’ (Cha. 6, 4, 1). ' All this 
is the Atman, the Real ; thou art that °; ‘ the Atman is 
all this ' (Cha. 6, 8, 7; 7, 25, 2). ‘ Allthis isthe Atman’, 
‘There is no diversity in it’ (Br. 2, 4,6 ; 4, 4,25); ' Brah- 
man alone is all this ' (Mu. Z, 2, 11). In no other way, 
then, except believing in the theory that the things of this 
world have no existence apart from Brahman, can we prove 
our thesis that to know one thing is to know everything 
else. So just as the several portions of akaéa, limited as 
they are by jars and other things, are not different from. 
one avec akaéa, or just as the appearance and disap- 
pearance of water in a mirage’ are not different from 
the salty expanse of a desert, even so, the innumerable 
things of the world, including the experiencing subjects 
and their objects, have no independent existence apart 
from Brahman at any time. 


Objection 1. It may be said that just as a tree, 
though one, presents the aspect of many branches, or the 


1 The illustration of ikiéa shows the identity of jiva and Brahman; that of 
mirage shows that Samsara is mere appearance hiding the Brahman. 
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one sea of many waves, or one clay of many jars, even so, 
the Brahman may present both the aspects of unity 
and multiplicity. Its unity will be: useful from the 
view-point of achieving moksa, and its multiplicity viz. 
its various activities and powers will be useful to explain 
the activities of human life as recommended by the Vedic 
Karma-kanda. 


* We reply that the theory that Brahman may be both one 
and many is not tenable. For the proposition 'clay alone is 
real’, asserts not only the reality of the cause viz. the 
clay, but also the unreality of things other than clay. All 
other things have their 'origin' in speech, are mere names, 
and so are unreal. And again, the passage, ' That is 
the Atman ; that is the Reality: thou art that, oh 
Svetaketu', tells us that the highest cause or the Brahman 
is theonly Reality and that the individual soulis nothing 
else but Brahman. Especially, the sentence "Thou art that,’ 
shows that the identity between jiva and Brahman is a 
fact which is already existing and not one which is to 
become on account of some efforts on the part of jiva. 
Hence it is that this Vedanta doctrine will do away with 
the idea of the independent existence of the jiva, just as 
the recognition of the rope will remove the illusion of 
the snake on it. And then, along with the idea of the 
independent existence of the jiva, also goes away, ipso 
facto, the independent existence of the entire phenomenal 
world and its dealings and efforts which, according to 
our opponent, constitute the aspect of manifoldness 
of Brahman. ‘When in the case of some one all this becomes 
one with the Átman, who should see whom, and by what 
means ?' (Br. 2, 4, 11). This isa fact which is eternally 
true and it does not point to any particular state. Sruti 
tells us that the unity of the Brahman is the reality, and 
that the manifoldness of it is unreal. Jt warns us 
further by telling us that while a truth-speaking man is 
released, a liar is punished. If now the unity and plurality 
be both real, how can Sruti call that man who is engrossed 
with the manifold dealing of this world,asa liar? Nay 
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it declares that ‘one who sees that there is diversity 
moves from death to death’ (Br.4, 4, 19). Again, if 
unity and multiplicity are both true, there will neither 
be bondage as the result of multiplicity, nor release 
as the result of the removal of multiplicity by the 
knowledge of the unity of Brahman. 


Objections 2-5. (2) If unity alone is real and multiplicity 
unreal, preception and other means of knowledge will be 
nulland void, because there will be no objects with which 
they will be connected. (3) The entire Karmakanda too will 
be impossible, because what it enjoins and prohibits 
is related with the plural aspect of things. 4) Even 
moksa is, in a way, dependent on the recognition of more 
than one thing, viz. the teacher, the disciple, etc. (5) And 
therefore, finally, if moksa too becomes impossible in 
the absence of the aspect of manifoldness, what guarantee 
is there for the trustworthiness of the science of moksa so 
far as its teaching of the unity of the Atman is concerned? 


We reply that our position is in no way disturbed 
by the objections. For so long as the real knowledge of 
the identity of the jiva and the Brahman has not dawned, 
it is inevitable that the course of the world should go on 
undisturbed both with reference to mundane and extra- 
mundane or Vedic activities. A man who dreams never 
doubts, so long as the dream lasts, that his experience of 
the various perceptions is false. Similarly, it is under the 
influence of avidya that a man forgets that he is Brahman 
in reality, that Brahman alone is all this ; and so he identi- 
fies himself with everything he calls as belonging to him. 
It is natural therefore that he should never think of this 
world of distinctions and effects, and of the means and 
obj cts of ordinary knowledge as unreal. 


Objection 6. If Brahman alone is real, how can the 
Vedanta-passages, which are then presumably false, lead 
one to the knowledge of the identity of the jiva and 
Brahman ? No one dies on account of being bitten by the 
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illusory snake which appears on a rope; nor is anybody 
seen using the water in a mirave forthe purpose of 
drinking or bathing. 


Wereply thatthe objection is futile.For we do see 
that death occurs sometimes as a consequence of the 
mere suspicion that a venomous snake has bitten. 
And the snake-bite and drinking of water in a 
dream, from the view-point of the dreamer himself, 
are real so long as the dream lasts. Nay, even after 
the dream is over, and the events of the dream are 
contradicted by the waking life and seen to be false, the 
knowledge about them as events in thedream persists in 
the waking life also without being contradicted. This 
continuity of consciousness or knowledge shows not only 
the emergence' of truth from falsehood but also the futility 
of the view of the Laukayatikas that the Atman is nothing 
but the body; for on that theory, the disappearance of 
the subtle body in the dream would mean the dis- 
appearance of the knowledge of the dream. Events in 
the dream, though unreal, are sometimes, we are told, indi- 
cations of actual future events in life. The sight of a woman 
in a dream is a sign of prosperity for one who undertakes 
to perform a sacrifice to fulfil some desire (Cha. 5, 2, 8). 
Similarly, the sig ht of a black man with black teeth indicates 
death (Ait. Ara, 3, 2, 4, 7). That dreams are further 
causally connected with happy or unhappy consequences 
is shown by some experts by means of positive and nega- 
tive instances. The written representation ofan alphabet, 
though conventional and unreal, is able to make us pro- 
nounce the eternal sound of that alphabet. 


This Upanisadic statemerit of the unity of the Atman 
is moreover the crown of all other arguments ; for there 
is left nothing else with reference to which we may raise 
questions in order to get ourselves satisfed. The state- 
ment ‘ one should perform a sacrifice ° makes us desirous 


TM SSS 
1 Emergence, on the Vedanta view, means the manifestation of what already 
exists, and not the coming into existence of new knowledge. 
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to know the purposeas to why or how it should be perform. 
ed; but the statements ‘thou art that’, ‘Iam the Brahman’, 
leave us in no doubt regarding the unity of the Atman ; 
for there is nothing else which remains to be known over 
and above this unity. Nor can it be said that no one 
can have such a knowledge ; for Svetaketu, for example, 
did possess it and did realize what his father had told 
him (Cha. 6, 7, 6), viz. that Brahmanis Ananda. Even 
the way to the realization of this knowledge is mentioned; 
for instance, the hearingand the reading of the Vedas. It 
is not useless, for it removes all avidya. Nor is it of an 
illusory nature, for there is nothing else which can sublate 
it. No doubt, so long as there is no awakening of it, 
there will continue to exist the ordinary consciousness 
which will recognize all the distinctions of the world. 
But the moment there arises the knowledge of the unity 
of the Atman, all the distinctions of the Vedic or the 
ordinary life vanish, and there remains no room for the 
supposed aspect of multiplicity in the Brahman. 


Objection 7. It appears from the illustration of clay 
cited by Sruti that, like clay, Brahman too is capable of 
being modified into other things. 


Not so, we reply. Brahman is not capable of 
modifications, for it has been declared to be 
‘the great unborn Atman which is without decay 
or death, is fearless and immortal’, and is described 
only in negative terms * as not big, not small etc. ` (Br. 4, 
4, 25 ; 3,9,26 ;3,8,8). Passages like this deny activity 
and change on the part of Brahman. Capacity to become 
modified and changelessness being contradictory in nature 
cannot belong to Brahman at the same time ; nor can they 
be conceived to belong to it in succession, —changeless 
ness, for instance, during the time ofabsorption, and moda- 
lity during subsistence of the world. For changelessness 
alone being true, all modality is appearance on the Brahman. 
Besides, in the Vedic passages, which deal with the nature 
of Brahman as changeless and as devoid of attributes and 
distinctions, it is clearly stated that the vision of it as the 
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universal Atman leads to mokga. Janaka, for example, 
is stated * to have attained the condition of fearlessness’ 
in the same passage in which the Atman is first described 
in negative terms (Br. 4, 2, 4). No such result nor any 
other is mentioned to have followed from the knowledge 
that Brahman is modified in the form of this world. "This 
means that the latter kind of knowledge must be supposed 
to be only subservient to the former ; for we have the 
Mimarhsa rule that a thing or act which has no result of 
its own but is mentioned in connection with something 
else which has its own specific result, must be supposed as 
subservient to the other. Still, if some one were to say 
that the knowledge that Brahman iscapable of being modi- 
fied may result in a corresponding modification of the in- 
dividual soul, because the soul issaid to become that 
which it worships or believes, we say that it will be a 
very poor substitute for the moksa which can be had 
from the knowledge that Brahman is changeless and with- 
out qualities." 


Objection 8. The doctrine of the changeless Brahman 
allows no room for the distinction of a God who rules, 
and the world and the souls as ruled by Him. How then 
can | it be maintained that God is the cause of the 
world ? 


We reply that there is no contradiction between the 
original assertion we made while discussing the Sutra 
janmadyasya yatah' (Brah. Su. 1, 1, 4) and the present 
assertion of the Sruti-passages regarding the unity of the 
Brahman. We do maintain even now the original state- 
ment we made in connection with the Sruti-passage, 
* From that Atman alone has sprung the akaéa’ (Tai. 2, 1), 
that the creation, subsistence and absorption of the world 
is due not to pradhana but to the omniscient and omni- 
potent Lord who is at the same time eternally pure, 

! To know that clay is modified into vessels is only useful to know that 
clay alone is the reality; even so, the knowledge that Brahman as capable of 


producing the world is only useful to know that the changeless and qualitiless 
Brahman alone is real. 
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intelligent and free. And we have now said nothing to 
contradict this, even though we hold the doctrine of the 
unity of the changeless Brahman. 


To explain the same. The infinite names and forms 
are born of avidyaand are no doubt the root-cause of the 
phenomenal world; but they cannot be said to be of the 
nature of God, for while God is intelligent, they are non- 
intelligent. Nor can they be said to be different from 
him; for if they are supposed to existapart from him, 
they will lose their non-intelligent nature. They are 
therefore said to be indescribable ; or as Sruti and Smrti 
would call them, they are the maya, the Sakti or the prakrti 
of the omniscient God. And yet God is different from 
them as is clear from the passages: “Aka§a (Brahman) 
indeed is the revealer of name and form ; that is Brahman 
in which these are contained ° (Cha. 8, 14, 1); “Let me 
produce name and form ° (Cha. 6, 3, 2); * The wise Atman 
produced the forms and after ping them names, is calling 
them by these names’ (Tai. Ar 3, 12, 7); ‘He who turns 
one seed into many’ (Sve. 6, 12). Just as ākāśa, which 
is independent and different from jars, appears to be 
limited on account of them, even so, God who is indepen- 
dent and different from names and forms only appears to 
be dependent on them for the purpose of ruling over them. 
And just as the portions of akasa, notwithstanding their 
being one with the universal akaéa, are limited by the 
walls of the jars, even so, the individual souls, though 
one with the Atman, app ear different on account of the 
bodies or the names and forms of avidya. Naturally, 
God too appears in relation to them in the phenomenal 
worldasa ruler, and as being omniscient and omnipotent. 
Otherwise, from the view-point of one who is liberated 


from upadhis by means of knowledge, the Átman will. 


never be conceived as presenting the distinction of the 
ruler and the ruled, or appear as omniscient, omnipotent, 
etc. "Where one sees, hears or understands nothing else, 
that is the infinite’ (Cha. 7, 24,1); “When the 
Atman only has become all this, what else should 
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one see, and by what means?” (Br. 2, 4,14). As is clear from 
these passages, the entire phenomenal world does not 
exist for him who has realized the Atman. The Bhagavad- 
gita too tells us that in reality there is no such relation of 
the ruler and the ruled. ‘God is not the author of the 
actions or the fruits thereof, nor does he receive anybody's 
sins or merits. People are deluded because their knowledge 
is enveloped by ignorance ' (B. G. 5, 14-15). The practical 
point of view, on the other hand, admits the distinctions 
of the phenomenal world. God is spoken of as 'the 
king and the protector of all things ; the support and the 
bridge of the worlds, so that they may not be confounded ' 
(Br. 4, 4, 2). ‘He resides in the hearts of all beings, and 
y his power turns them all, as if they are mounted on a 
machine * (B. G. 18, 61). It is from the viewpoint of 
thehighestreality,then,that the Sütrakara too has estab- 
lished the identity of cause and effect. What wasasserted 
by him in the previousSütras, viz Brahman is the ocean, 
and the world is the waves, was with reference to 
the phenomenal world ; and this was allowed to be con- 
sidered as real from the practical point of view. The 
parinamavada is accepted by the Sütrakara (Brah. SU.1, 4, 
46 ; 2, 1, 24), so far as it is subservient for the purpose of 
devotion to saguna Brahman. For it is only then that 
the world becomes real and God is considered as 
omniscient, omnipotent and omnipresent. 


भावे चोपलब्धेः। १५ 


{Bhave—when it exists; ca—and; upalabdhe&—because it 
is found.] 


AND BECAUSE (THE EFFECT) IS FOUND ONLY WHEN 
(THE CAUSE, EXISTS. ]5 


It is possible for a jar to exist only when the clay 
exists and not otherwise ; similarly a piece of cloth can 
exist only when the threads exist and not otherwise. 
The effect, in other words, is non-different from the 
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material cause. The presence or absence of a thing, 
on the other hand, which has no.causalconnection with 


another, is not at all dependent on the presence or. 


absence of that other thing. The presence of a horse is 
equally possible whether the bull is present or not. 
The potter is the efficient cause of the jar, but the jar 
can exist in the absence of the potter. The effect can 
never, however, be independent and different from its 
material cause. 


It may be said that fire and smoke continue to be 
two different things, though smoke is seen only when 
the fire exists. But this is wrong; for smoke may be 
observed in a jar in which it is collected even though 
fire is extinguished. The argument is not improved 
even if it be said that a particular kind of smoke which, 
for example, is seen springing forth from an object does 
not exist unless fire exists. For what is required in es- 
tablishing identity is not only the presence of the cause, 
but also the presence of the consciousness of the cause 
along with the presence of the consciousness of the effect. 
The jar inevitably makes us aware of its material cause, 
the clay ; smoke, on the other hand, does not make us 
conscious of fire. 


Or the Sūtra may be taken to read as भावाच्च उपलब्धेः | 
(Bhavat ca upalabdheh), and then it means that the non- 
difference of effect from cause is not only to be believedas 
true because Sruti says so, but also because it is a fact of 
perception. What we call cloth is nothing but threads 
which we perceive crossing each other breadth-wise and 
length-wise. The threadsagain are nothing but collections 
of finer threads which we can perceive; and the fine 
threads again, in their turn, are made up of still finer 
threads, and so on. It is these perceived facts which 
enable us further to infer that the smallest parts of things 
are ultimately nothing but the three elements of fre, 
water, and earth, represented by the three colours of red, 
white and black (Cha. 6,4). These three colours further 
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are nothing but their cause, the wind: the wind is nothing 
but ākāśa; and finally the akasa is nothing but the highest 
cause viz. the one, non-dual Brahman. Therefore Brah- 
man alone and not pradhana or any other thing is the 
object of all the means of proof. 


सर्वाचावरस्य | १६ 
[Sattvzt—owing to existence; ca-and; avarasya- of 
what is afterwards. } 


AND BECAUSE THE (EFFECT) WHICH COMES INTO BEING 
AFTERWARDS (15 SAID TO) EXIST (IN THE FORM OF CAUSE 
BEFORE). 16 


The effect, the present world referred to in the Sruti 
passages, * All this was existing before ` (Cha. 6, 2, 1,), 
‘In the beginning, this was verily the one Atman only ' 
(Ait. Ar. 2, 4, 1, 1), is stated to have existed before its 
appearance in the form of its cause, the Atman only. 
In other words, Sruti tells us that the effect is non-different 
from its cause. Reasoning also favours this conclusion. 
How can one thing emerge from another unless it is 
present in that other in some form? Can oil be produced 
by crushing the sand? If the world did not exist in 
the Atman prior to its beginning, it would never have 
existed in the form in which it is. Besides, just as the 
Brahman remains the same in all times, even so, the world 
which was one with Brahman before, will also continue 
to be one with it after its emergence from the Brahman. 
What exists now as before is the only one Reality viz. the 
Brahman; the world, in other words, is non-different 
from its cause, the Brahman. 


` ` x 
असद्वयपेदशोन्नति चेन्न TAA वावयशेषात्‌ | १७ 
{ Asat—non-existence; vyapadesat—being mentioned; na— 
not; iti cet—if so; na; dharm@ntarena—due to another 
quality; vakyaSesat-on account of complementary sentence.} 


“The world is unreal if only it is thought of as existing independently of 
Brahman. 


V. 17 
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IF IT BE SAID THAT (THE EFFECT DOES) NOT (EXIST 
PRIOR TO ITS BEING PRODUCED) ON ACCOUNT OF ITS BEING 
MENTIONED AS NON-EXISTENT, (WE REPLY) THAT IT IS NOT 
SQ; FOR WITH REFERENCE TO WHAT FOLLOWS (THE MENTION 
OF NON-EXISTENCE IS TO BE INTERPRETED AS ONLY MEANING) 
ANOTHER QUALITY. 17 


When the Chandogyopanisad speaks of ‘non-existence 
alone in the beginning’ (3, 19, 1), it does not mean absolute 
non-existence of the effect, but means the non-existence of 
only names and forms which evolve later on in course of 
time. For that which was first referred toas non-existent, 
was afterwards referred to as existent. A thing which 
is absolutely non-existent can never become an existent; 
nor can it assume any form. But a thing which is non- 
existent on account of the unevolved condition of name 
and form. can exist later on, on account of the evolution 
of some name and form. When the effect therefore is 
said to be norvexistent, it only means that the name and 
form of the effect was non-existent during the time when 
the cffect was existing in the form of cause. Besides, 
the words * this’ and * was ° clearly point out that pre- 
dication made ir the Sruti passage is not with reference to 
absolute non-existence, but with reference to the world 
of names and forms. 


Similarly, the being which is spoken of as ' non’ 
existent ° in the Taittiriyopanisad (2, 7, 1) does not 
mean absolute non-existence;for it is further said about that 
non-existent being that it got itself manifested into the 
world. This means that there was something, viz. the 
Brahman, before the worid of names and forms came 
into existence. In short, if by the word ° sat ' we mean 
the world of names and forms, by the word ‘ asat " we 
do not mean the non-existence of it, but the existence of 
it without the names and forms. 
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युक्ते: शब्दान्तराच्च । १८ 


[Yukte&—ffrom reasoning; sabdantargt— from another 
ruti passage ; ca—and]. 


FROM REASONING AND FROM OTHER RUT) PASSAGE. 
18. 


__ That the effect exists before its production and that 

it is not different from the cause can be ascertained from 

Lorin as wellas from Sruti. ‘To proceed tc reasoning 
rst. 


Cur ordinary experience tells us that milk, clay and 
gold are taken by people in order to produce out of them 
curds, jars and ornaments, respectively. No one who 
wants curds will expect to have it cut of clay, nor will 
any one expect to have jars out of milk. This means that 
the effect exists in the cause prior to its production. For 
had the effect been really non-existent before its produc- 
tion, there is no reason why curds be produced out of 
milk alone or jars out of clay. Besides, all the effects 
being equally non-existent, anything might come out of 
anything else. 


In order to explain the origin of effects, an asatkarya- 
vadin may say that there exists in each cause a special 
power to produce a special effect ; e.g., milk has the 
specifc capacity to produce curds; clay has got the 
specific capacity to produce jars. But this is to abandon 
the asatkaryavada and to assume something prior to the 
effect which forthwith becomes the effect. If, on the 
other hand, the specific power also is conceived as non- 
existent before its appearance, or as different from both 
the cause and the effect, then as said above, anything may 
come out of anything else. In other words, just as there 
is no reason why a jar only may be produced out of clay, 
even so, there would be no reason why it should be 
produced on account of the specific power. if the latter is 
either non-existent before its appearance or 1s different 
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from both cause and effect, viz. the clay and the jar. So, 
once again, we are led to believe that the effect is nothing 
but the cause, even though we introduce a third some- 
thing viz. the causal power between the two. No one, 
asa matter of fact, is ever conscious of the cause and effect 
or of substance and qualities etc. in the manner in which 
one is conscious of two distinct and separate things like a 
horse and a buffalo. 


It may be said that the cause and the effect or the 
substance and the qualities etc. do not appear different 
because they are held together by the connection known 
as samavaya, and not because they are identical with 
each other. But the so-called samavaya must itself either 
be connected with the terms between which it exists or 
be independent of them. entirely. In the first case, to 
explain the one connection of samavaya we have to 
postulate a second connection; and in order to explain the 
second connection we have to postulate a third, and so on 
ad infinitum. In the second case, the cause and the effect 
or the substance and the qualities will fall apart from each 
other, and appear as totally disconnected. To avoid this, 
if it be said that samavaya can act alone without being 
further connected, then sarhyoga too being a connection 
between two things may not likewise require the further 
support of samavaya, as the Nyaya-VaiSesikas hold. 
As a matter of fact, the notion of the relation of samavaya 
is useless because experience tells us that substance and 
qualities, cause and effect etc. are identical in essence. 


Again, if the relation between the cause and effect 
is considered as that which exists between the parts and 
the whole, and the two are said to be held up together by 
samavaya, we may very well raise the question regarding 
the manner in which this takes place. If the whole resides 
in all the parts simultaneously, then the whole may not 
be perceptible at all; for instance, the other side of a jar 
will not be in contact with theeyeatall. If, on the other 
hand, the whole is said to reside in some portions or the 
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parts successively, then no doubt the knowledge of the 
whole is inferrable from the perception of a part; for 
instance, the knowledge of a part of a sword held in hand 
makes us aware of the whole of it, even though we have 
no visual or tactual knowledge of it, on account of the 
sword being hidden in the sheath. Yet the hidden parts 
of the sword which come in contact with the inside parts 
of the sheath are admittedly different from those of the 
sheath. This means that we introduce a new series of 
parts between the original parts and the whole, ot between 
the cause and the effect. To pervade the second series 
of parts, the whole will again have to be conceived as 
consisting of a third series of parts of its own, and so on 
ad infinitum. In short, the effect will be further and 
further removed from the cause. 


The effect as a whole cannot be said to reside in 
each one of the parts, simultaneously; for otherwise it 
will be more than one whole. Devadatta cannot reside 
in Srughna and Pataliputra at the same time; that is pos- 
sible only when there are two men, Devadatta and 
Yajfiadatta. Nor can the whole reside iri each one of the 
parts simultaneously, in the manner in which the one 
samanya or jati of cow is said to reside in each of the 
cows at the same time. For just as every cow manifests 
the samanya, every part of the cause might manifest the 
whole of the effect. But this is not invarisbly experienced. 
Besides if the whole were to reside fully in each part, one 
may as well have the milk of cow from her horns. 


Morever, if the effect be non-existent before its 
origination, there would be no action of origination itself 
because origination implies a reference to the particular 
effect and to the substratum in which it takes place. 
Walking is understood as an action with reference to the 
man who walks. The origination of a jar implies that the 
jar alone is being produced out of clay; it does not imply 
that the efficient cause like potter is being originated. 
For it is there already as a fact. So unless the existence 
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of the jar is assumed before it is produced, in the form of 
its cause, viz., the clay, the very sentence 'the jar is 
originated ° will have absolutely no meaning. To say, 
in reply, that origination instead of being an action in 
some substratum is simply the fact of the effect’s being 
connected with existence, is to speak what is impossible. 
For, as experience tells us, there can be some connection 
between two existing things, and not between two things 
which do not exist at all, nor between two things one of 
which exists and the other does not. How can a jar 
which has not come into existence be connected, in a 
moment prior to its existence, with clay which already 
exists ? Moreover, existing things alone, such as fields 
and houses. can be spoken of as having certain limitations. 
But how can absolute non-existence or that which is 
absolutely featureless be spoken of as ° being prior to’ 
Origination ? To say that the son of a barren woman 
was the king before the coronation of Pürvavarman, has 
no meaning. For the son of a barren woman 1s not only 
non-existent, but is an unreality; and therefore no tempo- 
ral limitation can be set to him. Even so, at no time, will 
the absolute non-existence of the effect, e. g. a jar, be a 
reality, though there may be the efforts of the potter. 


If the non-existent can never become existent, then the 
asatkaryavadin may say that there would be no purpose 
for the operative causes like potter and others which 
bring the effect into existence. If the effect exists in the 
cause and is non-different from it, where is the need of the 
potter to bring out a jar into existence, just as there is 
no need of him to bring into existence the clay which 
already exists without any reference to him? But what 
happens as a matter of fact is that people do strive to 
bring about the effects, and so it is that one must assume 
the non-existence of the effect prior to its origination. 


We reply that the purpose of the operative agents is 
simply to arrange the cause in the form of the effect. No 
doubt, the form of the effect too is present in the cause; 
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for we have already said that there cannot be any effect 
without a cause. The form too is not altogether new; 
and so a mere chan ge in form does not transform one 
thing into an altogether different thing. Devadatta may 
bring his arms and legs close to his body, or may stretch 
them out, and yet he is recognized as the same man. 
Similarly, people may be seen in changing moods and 
conditions, and yet they are always recognized as the 
same, whether as, father, mother, or brother. It may be 
said that they are recognized as the same persons because 
their different conditions are not separated by death; the 
jar on the cther hand is said to be different because the 
clay is as gcod as being destroyed. But we reply that 
this is not correct. Milk continues to exist under a 
different form, when we say that it has become curd. 
And even where this continued existence of the cause is 
not perceivable, for instance, when the seed is not seen 
to exist in the tree, we have to direct our att ntion to the 
earlier stages of the tree, such as the sprouts, and find 
that they are nothing but the later stages of the seed. 
Because we choose to call arbitrarily the appearance and 
the disappearance of the sprouts as birth and death of 
the seed respectively, it does not follow that the seed 
really dies and the sprouts come into existence as some- 
thing altogether new. What takes place, as a matter of 
fact, is that it is the seed which becomes visible in the 
form of sprout, with the accumulation of particles of 
matter; and it is the seed again which becomes invisible 
and not non-existent, when the sprouts or the particles 
of matter change into something else. If, in spite of this, 
we believe that the non-existent becomes existent, and 
the existent becomes non-existent, we may as well believe 
that the unborn child in the womb of the mother and 
the same child in the cradle after it is born are altogeth- 
er two different children or that the same person is 
different altogether in his childhood, youth and olda ge. 
Hereby we have incidentally refuted the Bauddha 
dectrine of momentary existence; for we have proved 
the eternal, continued existence of cause. 
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That the operative agents have no purpose to serve 
is a charge which can be laid at the door of the asatkarya- 
vadin himself. For non-existence cannot be the object 
of any activity. It cannot be modified in any way by 
activity, just as the sky is not modified in any way by 
weapons. Nor can the cause e. g., the clay, which is 
said to be samavayi and existent, be the obj ject of the actı- 
vity of the operative agents; for if the effect, which was 
non-existent, is to arise from a cause which is different in 
nature, then anything may arise from anything else. And 
if to avoid these unpleasant conclusions, the asatkārya- 
vadin would say that the effect is nothing but a 
specific power of the cause, then he would thereby 
only accept the position of the satkaryavadin. The 
conclusion we reach, therefore, is that causes 
like milk and clay become known as effects when 
they assume the form of curds and jars, and that it is 
impossible to establish even after hundreds of years that 
the effect is different from the cause. This leads us to 
the further conclusion that Brahman is the ultimate cause 
of all, and that it is Brahman alone which appears like an 
actor in this or that form of effect and so becomes the 
explanation of the whole of the phenomenal world. 


We have proved so far by means of reasoning that 
the effect exists prior to its origination and that it is non- 
different from the cause. A passage from the Chando- 
gyopanisad, unlike the passage referred to in the preceding 
Sutra, refers directly to the ‘existence of the Being which 
alone was in the beginning, without a second’ (6, 2, 1). 
Then a subsidiary reference is made to the opinion of 
others who call the Being as non-existent, but it is immedi- 
ately pointed out that the existent cannot come out of the 
nmcn-existent, and that therefore ‘all this was existent 
alone in the beginning’. But the word ‘this’ which 
indicates the world refers by way of identity to the word 
* existent ` which means the Being or the cause of the 
world. In other words, this passage also shows that the 
effect exists prior to its origination in the form of cause 
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and is identical with it, and proves thereby the earlier 
assertion made in the same Upanisad (6, 1, 3) that the Brah- 
man or the cause being known, everything else becomes 
known. On the asatkaryavada theory, on the other 
hand, the cause may be known, but the effect being 
different will remain unknown. 


पटबच l १९ 
[Pafavat—like a piece of cloth; ca—and.} 


AND JUST AS A PIECE OF CLOTH (IS NOT DIFFERENT 
FROM THREADS). 19 


Just as a rolled piece of cloth is not different from 
what it becomes when it is spread out, similarly the effect 
is not different from the cause. The only difference 
between the two conditions is that what is not manifest 
in the cause becomes manifest in the effect. The length 
and breadth of the rolled piece of cloth which were not 
manifest, become manifest only after it is spread out. 
Similarly, the piece of cloth which is not manifest in the 
threads becomes manifest on account of the operative 
agents such as the shuttle, the loom and the weaver. 


यथा च प्राणादि। २० 
[Yathz— just as; ca—and; pranadi— breath and others.} 


AND JUST AS THE PRANAS (FUNCTION DIFFERENTLY 
IN DIFFERENT CONDITIONS). 20 


The different pranas such as prapa, apana vyana 
etc. are not really different from their causal condition 
viz. the wind; yet, so long as they are contained within 
their cause, their only function is to keep the body alive- 
But when they manifest as separate from one another, 
they not only keep the body alive. but also cause the 
limbs to move. This means that movement which was 
not manifest in the cause becomes so in the effect. The 
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whole world then being an effect of the Brahman is not 
different from it; and so Brahman being known, every- 
thing else becomes known (Cha. 6, 1, 3). 


७ इतरव्यपदेशार्थक्ररणस्‌ | (२१ २१) 
इतरव्यपदे शाद्विताकरणादिदोपप्रपा्तिः। २१ 


[Itara-the other; vyapadefat-being mentioned; hita (benefit)- 
akaranadi (things like not-doing)-doja (defect)-brasaktik 
(would follow). 


THE OTHER (i.e. THE INDIVIDUAL SOUL) BEING 
MENTIONED (AS NON-DIFFERENT FROM: THE BRAHMAN), 
THE DEFECTS (OF THE FORMER), AS, FOR INSTANCE, OF NOT 
DOING WHAT IS BENEFICIAL WOULD BELONG TO 


(BRAHMAN). 21 


Whether ‘the other' means the individual soul 
according to the passage ' J hat thou art, oh Svetaketu,' 
(Cha. 6, 8, 7) or the Brahman according to the passage, 
' having entered into the products, such as, earth, water 
and light, in the form of jiva, it thought of conceiving 
names and forms’ (Cha. 6, 3, 2), what Sruti wants 
to ccnvey is that the individual soul and the Brahman 
are identical. It follows from this identity therefore that 
the power of creation belongs to the individual soul also. 
But instead of producing things which might be beneficial, 
how is it that the individual soul has produced a net- 
work of suffering, viz., birth, death, oldage and disease? 
No free person would like to build a prison as his house. 
How would that pure Atman look upon the physical 
impure body as part of itself? Would it not free itself 
of the evil consequences of its actions and enjoy only the 
rewards? The individual soul would have remembered 
itself as the author of creation, and therefore withdrawn 
into itself the entire magical illusion of creation. But 
the pity is that the individual soul cannot withdraw his 
own body even. Allthis therefore goes against the view 
that the world has been created by an intelligent cause. 
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अधिक तु भेदनिर्देशात्‌ । २२ 
{ Adhikaz—what is more; tu- but; bheda-difference; nirdefat- 
being pointed out. 


Bur (BRAHMAN) IS DIFFERENT (FROM THE INDIVIDUAL 
SOUL), FOR THE DIFFERENCE IS POINTED QUT (BY SrRUTI. 
AND SO THE DEFECTS DO NOT BELONG TO BRAHMAN). 22 


But as against the view of the purvapaksin, the 
creator of the world as we consider him is not the jiva but 
the Brahman which is declared by Sruti as different from 
the jiva, and as being omniscient, omnipotent, eternal, 
pure, intelligent and free. From the view-point of such 
Brahman, there is nothing beneficial to be done or harmful 
to be avoided. There is nothing which it cannot know 
or do: creation or destruction it can do with great ease. 
The individual soul, on the other hand, being different in 
nature, the various defects mentioned by the purvapaksin 
belong to it. That jiva and Brahman are different is 
evident from various Sruti passages, suchas, “The Atman 
indeed is to be seen, heard. thought of and meditated 
upon ° (Br. 2, 4, 5); ' He should be the object of the desire 
to know, and of careful seeking ° (Cha, 8, 7, 1); * Then, 
during sleep, the jiva becomes one with the Brahman ° 
(Cha. 6, 8, 1); ' The embodied soul becomes lodged in the 
prajfia Atman' (Br. 4, 3, 35). In all these and similar 
other passages, actions such as seeking, seeing, and me- 
ditating on the part of the jivatman point to him as the 
subject and the Paramatman as the object. 


It may be pointed out that non-difference also of the 
jiva and Brahman is stated by Sruti in the passage ' That 
thou art’; and so difference and non-difference being 
contradictory, they cannot both be true. But, we say 
in reply that they can co-exist in spite of the apparent 
contradiction. Just as the false limited akaga in the jar 
can covexist with its contradictory viz. the one unlimited 
akaéa, even so as explained already more than once, the 
limiting adjuncts of the self such as body, manas and 
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senses, which arise out of the names and forms of avidya, 
are felt to be real. But they are seen to be mere illusions, 
the moment the consciousness of the non-difference of the 
jiva and Brahman arises in us. ‘Then there comes an end 
to all the practical distinctions of grong knowledge, and 
with them vanish also the samsaric condition of the soul 
and the notion of creation on the part of Brahman. 
Where is the room, then, for the defect of not doing what 
is beneficial? And where is the room for the creation of 
the world at all? But so long as the illusion lasts, there 
is room for the wrong notions such as the self is hurt, or 
the soul dies. So long too Brahman is different from the 
jiva, and becomes the object of inquiry and search. So 
long, too, the jiva is only a creature and not the creator. 
The defects therefore do not belong to the Brahman 


अइमादिवच्च तदरनुपर्पात्तः | २३ 


[Afma-adi-vat-like stone and others; ca—and: tad-that: 
anupapattith--cannot be had.] 


(THE CREATION) BEING (WONDERFUL AND DIFFERENT) 
LIKE STONES AND OTHERS, THESE (DEFECTS) CANNOT BE 
CONCEIVED. 23 


Just as stones present a great variety among them, 
some of them being more or less valuable like diamonds, 
lapis lazuli, and * suryakanta °, and some so ordinary and 
valueless as can be thrown at dogs and crows; or just as 
the same piece of ground yields dem trees like sandal 
and cucumber, which have different leaves, flowers, 
fruits, fragrance and juice; or just as the same food assumes 
the form of blood, hair etc; even so, within the same 
Brahman there may seem to arise the distinctions oflvarious 
effects, such as the jiva and the Ivara. Brahman however 
is not at all affected by the defects of the jiva and the 
world; for as Sruti declares all these distinctions have 
their origin in speech only. and are like the phantoms 


of a dreaming person. 
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८ उपसंहारदशेनाधिकरणम्‌ । (२४-२५) 
उपसंहारदशनान्नेति चेन्न क्षीरवाद्वे । २४ 


{U pasamhara—collection; darfanat—being observed; na-not; 
iti cet—if it is said; na; ksiravat—like milk; hi— for.] 


IF IT BE SAID THAT (BRAHMAN) Is NOT (THE CAUSE) 
BECAUSE IT IS (ELSEWHERE) OBSERVED THAT (INSTRUMENTS) 
ARE BEING COLLECTED (FOR PRODUCTION OF SOMETHING), (WE 
SAY) NO; FOR LIKE MILK, (BRAHMAN MAY ACT ALONE). 24 


Potters and weavers are seen to collect the material 
and the means such as clay, wheels, thread and shuttle 
before they produce the jars and cloth. But Brahman, on 
the other hand, though intelligent like a potter, cannot be 
thought of as first providing itself with material and 
instruments, because it is conceived to be without a 
second. Brahman, therefore, it may be said, cannot be 
the cause of the world. 


To this we reply. Brahman can be conceived to be 
the cause in much the same way as milk or water can be 
said to be of curds or ice. It may appear that milk must 
be heated first before it is turned into curds. But had 
there been no original capacity in milk whereby it changes 
into curds, no amount of heat will be able to do so. 
Otherwise one could have turned aka§a or wind into 
curds by heating it. What heat does is only to hasten 
the process of turning milk into curds. Brahman, on 
the other hand, does not even require this much help of 
extraneous circumstances to transform itself into mani- 
fold effects. For as Sruti says, * Nothing remains to be 
done by him, for He is already perfect; nor does He require 
any instrument, for there can be none else who is equal 
unto him, much less superior to him. Various and 
supreme are His powers; knowledge and strength are 
natural with him" (Sve. 6, 8). 
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देवादिवदपि लोके। २५ 


[Deva-adt-vat—liRe gods and others; api-~-also; loke— 
in Sastra, etc.] 


AND LIKE GODS AND OTHER BEINGS AS MENTIONED 
IN SAsrRAS, (BRAHMAN) TOO (MAY BE ABLE TO PRODUCE). 25 


The opponent may admit thatnon-intelligent things 
like milk may change of themselves withoutany extraneous 
help into curds and other things; but he may point out 
that Brahman being intelligent like potter cannot be 
conceived to create without other external means. We 
reply that just as gods and sages are reported to 
have the ability to produce palaces and chariots by the 
power of their mere will; or just as the spider creates tie 
web of the threads he emits out of his body; or just as the 
female crane conceives without the contact of the male; 
or just as, without being transplanted, the lotus travels 
from one pond to another, even so, Brahman may create 
the world without any extraneous means. 


Our opponent may find flaw in our reply and say, 
that the material causes of the things produced in all the 
above instances are not the intelligent souls but the non- 
intelligent bodies. The palaces and chariots are due to 
the bodies of gods etc; the web of the spider due to its 
hardened saliva, the conception of the female crane as 
due to the hearing of the sound of thunder, and the 
wandering of the lotus from pond to pond is like the 
climbing up of the creeper on a tree. To this we reply 
that Brahman is intelligent like potters and gods, but 
unlike them is not dependent on any extraneous means 
for the act of creation. Brahman is unconditionally free 


to create. 
e कृःस्नप्रसक्सधिक्रर गस्‌ | (२६-२९) 
कृत्स्नप्रसाक्तनिएवयत्वशब्दकापो चा ! २६ 


[K7tsna (entire)- prasakti (will result); niravayatva—-with: 
out parts; sabda (Sruti)-kopak (violation), vaá—or.] 
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THERE WILL RESULT EITHER (THE CHANGE) OF THE 
ENTIRE (BRAHMAN) OR THE VIOLATION OF THE SRUTI 
WHICH TELLS THAT (BRAHMAN) IS WITHOUT PARTS. 26 


To emphasize Vivarta as against Parinama, the 
Sütrakara raises another objection. Quoting Sruti the 
objector says that there are no distinctions in Brahman. 
* Jt is partless, actionless, tranquil, faultless and taintless' 
(Sve. 6, 19); "That heavenly Purusa is without body, is 
both inside or outside, and is unborn ' (Mu. 2, 1, 2); ' This 
great being is endless, unlimited, and consists of knowledge 
alone °; ‘ He is to be described in negative terms only, as 
neither big nor small ` (Br. 2, 4, 12; 3, 9, 26;3,8,8). As 
Brahman is partless, it cannot be said that it undergoes a 
change in one part alone; therefore it may be pointed out 
that the entire Brahman undergoes the change. But this 
would mean that Brahman as the cause of all will cease to 
exist; and then there would be no meaning in the exhorta- 
tion that one should ‘see’ the Brahman. There would 
also be no meaning in the exhortation, if by seeing the 
Brahman we are to understand seeing the world or the 
transformed Brahman; for the world is seen even without 
anybody's telling. If the world alone exists, then what 
does Sruti mean by saying thet Brahman is unborn? If 
to escape the faults due to tvansformation of the entire 
Brahman, the Vedantin would accept that Brahman 
consists of parts, he would contradict all the Sruti passages 
which deny parts to Brahman. Besides. that which 
consists of parts is of a perishable nature The Vedanta 
doctrine therefore appears to be wholly untenab.e. 


"Heg शब्दसूलत्वात्‌। २७ 
TSruteb-of Sruti; tu-but; Sabdamülattvat- because Sruti 
is the ground.] 


Bur (ir 1 NOT 50), ON ACCOUNT OF SRUTI (BEING 
AVAILABLE AND) BEING THE GROUND (OF BELIEF IN 
BRAHMAN). 27 
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We discard the objection. In the first place, the 
entire Brahman cannot undergo transformation For 
Brahman is not only spoken of by Sruti as the source of 
the world, but as existing apart from the world. E. g.: 
‘the Divine Being thought of entering into the other 
three divinities by its own self and manifest their names 
and forms’ (Cha, 6,3,2); ‘Such is the greatness of Gayatri; 
greater than it is the Purusa; for one foot of him is all 
these bhitas, while his three other feet are in the immortal 
heaven ° (Cha. 3; 12, 6). A pin, had the whole of the 
Brahman been transformed, there would have been no 
meaning in its being described as ‘ residing in the heart” 
and the jiva being described as * being one with it during 
sleep’ (Cha. 6, 8, 1). Besides, if Brahman were completely 
transformed, it would have been visible, just as the 
world is; but that it is not the object of perception proves 
that it exists in an unmodified form. 


Secondly, we do not see any contradiction between the 
partless nature of Brahman and its not undergoing trans 
formation as a whole, though both these facts are declared 
by Sruti, and though Sruti is the only infallible 
source which will make us know the nature of Brahman. 
For even when the ordinary things suchas gems and herbs 
produce different and opposite effects on different occasions 
and in different places and times, and thereby baffle the 
intellect of man if it is not properly instructed, how much 
more difficult it must be to fathom the powers of Brahman 
by mere intellect? Reasoning cannot be applied to what 
is unthinkable; we must resort to Sruti alone to know 
the supra-sensuous. 


The opponent may then wish the Sruti itself to 
remove the contradiction. The contradiction, he may 
point out. is not of the nature of twoalternatives suggested 
in Karma-Kianda so that the adoption of one of them would 
remove the contradiction altogether. For instance, 
to accept or not the 'Soda$incup at the atiratra 
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is left to the option of the man; andso there is 
no contradiction between the two Vedic injunctions. But 
there is real contradiction between the partless nature of 
Brahman and its being transformed in the form of this 
world. Brahman is either partless or is transformed 
partially; if it is partless then it must get itself wholly 
Um or not at all; and if it is only partially trans- 
ormed, then it consists of parts. The contrad:ctory 
statements are not like alternative actions which may be 
dependent on the choice of man, but relate to the nature 
of an already accomplished fact, viz. the Brahman, and 
therefore present a real difficulty. 


But this is no real difficulty, we say in reply. A 
man of defective vision may see more than one moon; but 
there is only one moon. Similarly, though, in reality, 
Brahman ever remains the same, without any change, 
it is still the ground of the multiplicity of name and form 
of the phenomenal world. These distinctions of names 
and forms are the effects of avidya, and originate from 
speech alone. They are so illusory that they appear now 
as manifest, and now as unmanifest; now as different from 
Brahman and now as non-different from it; and yet they 
cannot change the nature of Brahman as being without 
parts. Even the Sruti-passages which refer to the 
transformation of Brahman have the only aim of directing 
us beyond the fact of creation or transformation to the 
knowledge of Brahman as being the Atman of all; for 
it is only this knowledge which will.carry us beyond the 
sathsara. The knowledge of the mere transformation by 
itself, on the other hand, will lead us nowhere. It is this 
interest in the Atman rather than in any particular effect 
of creation or transformation which is obviously seen in 
such a passage of the Sruti : * He is not this, He is not 
that, etc.’ The negative description is useful to draw our 
attention from the phenomenal world, and fix it on the 
Brahman, which when known will make us fearless like 


Janaka (Br. 4, 2, 4). 


V. 18 
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आत्मनि चेवं विचित्राश्च हि। २८ 


[Atmani—in onef self; ca—and; evarh—thus; vicitrak 
— wonderful; ca; hi—even.] 


AND EVEN WITHIN THE SELF WONDERFUL (CREATION) 
LIKE THIS (IS MENTIONED). 28 


We learn from Sruti that ` There are no chariots, 
horses and roads ° during the state of dream, but that the 
dreamer creates them (Br. 4, 3, 10). Gods and magicians 
too create elephants etc. without losing their own unity 
of being. Even so, there may exist a manifold creation 
in Brahman, without affecting its real nature and unity. 


स्वपक्षदोषाच | २९ 


[Sva-0wn;- baksa-side; dosat -due to defects ; ca—and.} 


AND BECAUSE (THE SAME) OBJECTIONS CAN BE RAISED 
AGAINST (THE OPPONENTS') OWN VIEW. 29 


The pradhana of the Samkhyas, too, it may be said, 
must either change into the world wholly or partially; 
and then there remains either no pradhana at all, or the 
view that it is partless must be ee up. If, to avoid this 
difficulty, it be said that the three gunas themselves are 
the three parts of pradhana, we say in reply that in no 
way it saves the position. For, in the first place as the 
Samkhyas believe, the creation is the combination of all 
the three gunas; and so it cannot be said that some one 
or two of them evolve, and the remaining donot. Secondly, 
none of the three gunas is considered by the Samkhyas as 
consisting of parts, so that we may say that some of the 
parts evolve and some donot. Thirdly, pradhana will not 
be eternal, if it consists of parts. And finally to say that 
pradhana may be considered as consisting of various 
powers is only to say what the "Vedantin believes and 
not anything special. 


ADHYAYA Il, PA. I, SU. 31 275 


The same is the case with the atomists. On the 
one hand, if two partless atoms combine, they can do so 
only by entering into each other and by ‘occupying the 
same space, i. e. together they would form one atom again. 
If, on the other hand, the atom be conceived as coming in 
contact with another in some of its parts, the atomists 
shall have to give up their own view that the atom is 
partless. 


The objections, therefore, which the Vedantin has 
already refuted, cannot be laid against him alone. 


१० सर्वोपेतार्धकरणस्‌ | (२०-३१) 
सर्वोपेता च तदरशनात्‌। २० 


[Sarva—all ; upeta— endowed with ; ca—and ; taddaría- 
nat—for Sruti tells so.] 


AND (BRAHMAN) IS ENDOWED WITH ALL (POWERS); 
FOR (SRUTI) TELLS Us SO. 30 


The following Sruti-passages describe Him as en- 
dowed with all powers. ‘He is the doer of all and 
desires all, he is all fragrance and all tastes, he enve- 
lopes this all, he is without organs of sense or action, 
and he is fearless’ (Cha. 3, 14, 4); ‘Whatever he wishes 
and desires is always true’ (Cha. 8, 7, 1); ‘ He is omnis 
cient ° (Mu. 1, 1, 9); “It is by the command of the im- 
perishable Being that the sun and the moon are held up ' 
(Br. 3, 8, 9). ^ 


विकरणत्वान्नेति चेत्तदुक्तस्‌ | ३१ 


[Vikaranatvit—on account of absence of organs; na— 
not; iti cet—if it be said; tad—then; uktarh—has been said.) 


IF IT BE SAID (THAT BRAHMAN CANNOT BE THE CAUSE) 
ON ACCOUNT OF THE ABSENCE OF ORGANS, (WE REPLY THAT) 
THIS HAS BEEN (ALREADY) EXPLAINED. 31 


~ 
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How can Brahman, it may be asked, be endowed with 
all power, if it is described only in negative terms ? And 
granting that it possesses such powers, how can it produce 
the world, because it is‘ without eyes, ears, speech or 
mind ° (Br. 3, 8, 9)? 


We have already considered this objection while 
discussing Adhyaya I Pa. 2, Sa. 18-20, and Adhya. II Pa. 1, 
Su. 4. The capacity of one being may not be the same 
as that of another. Brahman cannot be fathomed by 
mere reasoning; we must know it by means of Sruti alone. 
Besides we have already seen that in spite of its being 
without qualities, Brahman can beconceived as bein 
endowed with powers so long as it is wrongly believe 
that Brahman is connected with the various distinctions 
of names and forms of avidya. Sruti says in support of 
this: ' He holds the things, even though he has no hands, 
runs without feet, sees without eyes, and hears without 
ears’ (Sve. 3, 19). 


११ प्रयोजनत्वाधिकरणसर्‌ | (२२-२३) 
न प्रयोजनत्वात्‌ | ३२ 
{Na—not; prayojanatvat—there being the motive.] 


(CREATION IS) NOT (POSSIBLE FOR BRAHMAN) BECAUSE 
THERE MUST BE MOTIVE (FOR THE ACTIVITY OF INTELLI- 
GENT BEINGS). 32 


The objector may again point out that no intelligent 
and thoughtful person begins even an unimportant work 
without some selfish motive; much less will it be in such 
a very important work as creating the universe with all 
the varied contents in it. Sruti tells us that‘ everything 
becomes dear to us for the sake of the self ° (Br. 2, 4, 5). 
If therefore we attribute some selfish motive to the 
intelligent highest Atman for his act of creation, we shall 
be doing vio s to his self content nature; if, on the 
other hand, we say that there is no such motive, there will 


———Onn€———————————————————————————— - »—-——— —— DOE in ——————————— 


ADHYAYA II, PA. I. SU. 34 277 


be no activity at all , except the activity of a mad man, 
which of course can never belong tothe Átman on account 
of his admitted omniscience. Hence, it follows that 
creation cannot proceed from the intelligent Atman. 


लोकवत्‌ लीलाकेबल्यम्‌ | 33 


[Lokavat-as in experience: hlz-sport; kaivalyazz-mere.] 


(THe CREATIVE ACTIVITY OF BRAHMAN) HOWEVER 
IS MERE SPORT, AS WE FIND IN (OUR) LIFE. 33 


Just as kings are sporting for no special reason, or 
just as the breathing goes on naturally (even during sleep), 
even so, God's activity in creation is a natural sport with 
him and so cannot be shown to bz due to any other motive, 
even if we resort to Sruti or reasoning. Nor can we 
assign any special reason for this peculiar nature or 
svabhava of God. It is possible that one may find some 
motive, however trifling or unconscious, even in the sport 
of kings or in breathing; but there may not beany motive 
for the activity of God For the Sruti says that he has 
no desire which is unfulfilled. And yet, we cannot 
compare his activity to that of a senseless man; for the 

ruti says that he is both omniscient and creator. The 
following points must not therefore be forgotten in this 
connection:-(1) That creation is not real from the point 
of view of the highest Reality; (2) That it is on y an 
appearance, and so consists of the names and forms of 
avidya; and (3) that the only purpose, which the Sruti- 
passages dealing with creation serve, is to show that 
Brahman alone is the soul of all the created things. 


१२ वेषम्यनेधृण्याधिकरणम्‌ | (२४-२६) 
वेषम्यनेधण्ये न सापेक्षत्वात्तथाहि दददीयाति। ३४ 


[Vaisamya-nairgh rnye—inequality and cruelty; na-not ; 
Sabeksatvzt—being dependent; tatha—same; hi—also ; 
darfayati—Sruti says.] 
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INEQUALITY AND CRUELTY CANNOT (BE ATTRIBUTED 
TO Gon); FOR (HIS ACTIVITY) IS DEPENDENT (ON MERIT AND 
DEMERIT); BESIDES (SRUTI) TELLS THE SAME. 34 


Just as a pole is shaken in order to see if it is firmly 
fixed or not, even so, an objection is again raised to make 
the Vedanta theory unshakeable. It is pointed out that 
because God has made the deities extremely happy, ani- 
mals extremely unhappy, and men partly happy and un- 
happy it appears that he too like ordinary persons possesses 
passion and malice; but this is contrary to the goodness 
which is ascribed to him by Srutiand Smrti. He may be 
considered as being very cruel because he causes pain and 
the ultimate destruction of all creatures. Brahman 
therefore need not be considered as the cause of 
the world. 


The blame could have been ascribed to him, we say 
in reply, had God created the inequality without any 
reference to anything outside him. But being dependent 
on the unequal merits and demerits of the creatures, he is 
free from it. God is like rain, the uniform cause of pro- 
duction. The difference lies in the various seeds of rice 
barley etc. and not in the rain. Similarly, the various 
beings have differences among them on account of differ- 
ences in their merits and demerits, and not on account of 
inequality on the part of God. Sruti tells us that * whom- 
soever he wishes to take up from this world, God 
makes him do good deeds and  whomsoever he 
wishes to take down makes him do bad deeds’ 
(Kau. 3, 8). But once again, itis not the unequal 
wishes of God, but the unequal previous deeds 
of merit and demerit and the desires of beings that 
make them good or bad (Br. 3, 2, 13). Srhrti too informs 
us that the punishment or the grace, coming from God, 
depends on the quality of the deeds of men, and not on 
God; for he * treats men in the way in which they show 
their attitude ' towards him (B. G. 4, 11). 


—,MQ— eo 
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न कमोविभागादिति चेन्नानादित्वात्‌। २५ 


[Na—not; karma;-avibhagat-owmwg to absence of duality; 
iti cet-if it be said; na; anaditvat-being without beginning.] 


Ir IT BE SAID THAT THERE WAS NO KARMA (BEFORE 
THE: FIRST CREATION) ON ACCOUNT QF THE ABSENCE OF 
DUALITY, (WE SAY THAT) IT IS NOT SO; FOR (SAMSARA Is) 
WITHOUT BEGINNING. 35 


If, prior to creation, there was only ' One being, 
without a second ’, then it may be pointed out that there 
was no merit too on account of which the creation might 
be unequal. And to say that God is guided by the 
merits of the actions is to argue in a circle; viz. action is 
dependent on body and other conditions, and that the 
body and other conditions are dependent on action. 
Indeed, God can be said to depend on the merits, once 
the distinctions are granted to be there; but the first 
creation, at least, must be perfectly uniform, because 
there was no action or merit prior to it. 


But the objection is not valid; because the world 
has no beginning. The seed and sprout appear to be 
dependent on each other; yet there is no logical flaw 
because both of them have no beginning. Similarly 
merits and inequality may continue to operate upon each 
other because both are without any beginning. 


उपपद्यते चाप्युपलभ्यते च । २६ 


[Upapadyate—is ascertained ; ca—and ; wpalabhyate—is 
found ; ca ; .] 


(THAT SAMSARA IS WITHOUT BEGINNING) IS ASCER- 
TAINED (BY REASON) AND IS FOUND (IN RUTI). 36 


For if there be a beginning to samsara, there is no 
reason why it may begin to exist at a particular moment 
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and no reason why the souls once released may not be 
born again. And there being again no reason for 
the inequality of pleasure and pain, rewards and 
punishments may come without merit or demerit of 
previous actions. That God is not the cause of this 
inequality we have already seen. Avidya also cannot 
by itself be the cause ; for it remains the same in all the 
conditions of life, such as sleep, swoon etc. But the 
cause of inequality may be avidya, provided it comes 
in contact with the merits or demerits of actions which 
the people are urged to do owing to anger, hatred 
and desires. Moreover to assume that the cause of 
inequality is the body, is to fall into a circular 
reasoning : for there will be no physical body without 
action, and no action without physical body. But if 
we believe the samsara to be without any begin 
ning, like the seed and the sprout, the causal connec- 
tion between actions and the inequality appears 
reasonable. 


Sruti and Smrti also favour the view that the world 
is without a beginning. The very word 'jiva' used 
for the Atman in the passage, ' Let me enter with this 
jiva etc.’ (Cha. 6, 3, 2), shows that it has been used to 
denote the function of sustaining the pranas in the body 
of an individual being. It is clear therefore that the 
pranas and along with them the bodies of the creatures 
ever existed without a beginning, if at all the use of the 
word ° jiva ° is to be justified. The word is not used in 
order to indicate a future relation with the pranas ; for 
the future is only a possibility, while the past is already 
a fact. Similarly, the mantra, * As the creator thought 
of the former creation, he created the sun and the moon 
etc.’ (Rg. 10, 190, 3) ; and the passage, ' Neither the sup- 
port and form (viz the Brahman), nor the beginning nor 
the end of this is known ' (B. G. 15, 3), show us that the 
sarhsiira is without a beginning. | 
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१३ सत्रधर्मोपपत्यधिकरणस्‌ | (२७) 
सवेत्रर्मापपत्तश्र । २७ 


[Sarva— all; dharma— qualities; upapatteb—being arail- 
able; ca.] 


AND BECAUSE ALL THE QUALITIES ARE AVAILABLE 
(BRAHMAN IS THE CAUSE OF THE WORLD). 37 


So far, the Sutrakara has removed all the objections, 
such as the difference in the nature of the world and the 
Brahman, and has proved that Brahman alone is the efficient : 
and the material cause of the world. That this cause is 
at once, omniscient and omnipotent, and the ground of 
Maya, is sufficient to show that nofurther doubt be 
entertained regarding the Upanisadic foundations of the 
Vedanta doctrine. 


He will now proceed to the Second Pada where 
the main concern will be to refute the opinions held by 
other teachers. 


ADHYAYA SECOND 
PADA SECOND 


१ Crue । (१-१०) 
रचनानुपपत्तेश्च नानुमानम्‌ | १ 


JRacana-an-ubpapattep—owing to impossibility of design ; 
na—not ; anumamnami—inference.] 


AND BECAUSE THE ORDERLY ARRANGEMENT (OF THE 
WORLD) IS NOT POSSIBLE, THE INFERENCE (OF THE SAMKHYAS 
THAT PRADHANA IS THE CAUSE) CANNOT BE (MAINTAINED).1 


The purpose of the Vedanta system is to expound 
the meaning of the Upanisadic passages, and not to support 
orrefute by means of logic any particular view. And yet, 
it is the duty of every student of the Vedanta to refute 
the Samkhya and other systems of thought, because they 
are merely obstacles to right knowledge. Therefore it is 
that a new pada is begun, after having, so far, established 
our own position, which affords the means of moksa to 
those who desire it. One may counsel us to remain satisfied 
with our own position and not to incite hate and anger 
by refuting other views. But the refutation too has a 
purpose of itsown. It is to prevent the ordinary people 
of no great intellect from putting their faithin systems 
which are intrinsically worthless. The Sathkhya system, 
for instance, is very likely to mislead the ignorant people 
into believing that it contains right knowledge, because 
it appears weighty on account of subtle reasoning used by 
competent authorities. No doubt, we have already refuted 
the Samkhya and some others on different occasions 
(while dealing with, 1, 1, 5 and 1, 4, 28). But this was 
done only to show that the interpretations which they 
put on the Vedanta-passages, which they too advanced 
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tor establishing their position, were all fallacious. The 
refutation which we are now going to do will exclusively 
deal with the reasonings which they have adopted, and 
not with the Sruti-passages which they have taken for 
support. 


To begin with the arguments of the Samkhyas. 
Just as vessels made of clay haveclay aloneastheir cause 
even so, the external or the internal world of effects, 
whether house, body, or mind, endowed as it is with the 
characteristic marks of pleasure, pain and infatuation 
must be supposed to have arisen from a cause which 
must also possess these three characteristics. It is 
these three qualities which together go to form the cause 
known as the three-fold pradhana. Like clay, it is non- 
intelligent ; but it evolves spontaneously into various 
modifications, for the sake of fulfilling the purposes of the 
soul, viz. the enjoyment of worldly pleasures and moksa. 
That pradhana is the cause can also be inferred on acc- 
ount of other reasons,' such as the characteristic that 
things have measurement or dimensions. 





1 The Samkhya Kariki (15) mentions five such reasons: 
भदानां परिमागात्समन्वयाच्छाक्तेतः प्रवृत्तेश्च | 
कारणळार्यविभागादाविभागाद्वेःधरूष्यस्य ॥ 


(1) The discrete and finite things in the world are the effects of eonjunctions of 
the several parts of these things. A piece of cloth is the effect of conjunction 
of several threads. There can be no rcom for conjunction in the homogeneous one 
Brahman. Pradhana, on the other hand, consists of three gufias and so affcrds room 
for their conjunction. The finite things of the world therefore have the threefold 
unevolyed pradhina as their cause. (2) Pradhana is the common origin of all; 
for just as clay is found in al! the vessels produced out of it, pradhana is involved in 
all its products. (3) The activity of movement or action is seen cnly in things 
which are non-intelligent; for instance, a chariot moves on account of presence in 
it of wood and iron, which are non-intelligent things, God can not be the 
cause, because he is intelligent; therefore the non-intelligent pradhana must be the 
sou:ce of all activity. (4) Cause and effect are of the same , nature, 
clay is as non inteligent as its effects, viz. the vessels, Therefore the 
ultimate cause of the world must be as non-intelligent as the world itself. It is, 
pradhana and not God. (5) The absorption of the effect too is possible in a 
cause of similar nature. Vessels of clay can only be absorbed in clay. The 
non-intelligent world therefore requires for its absorption a non-intelligent cause 
viz. the pradhana. 
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To this we reply. It is nowhere observed in the 
world that a non-intelligent thing like a stone produces 
of its own accord anything which may be of use, unless 
it is guided by some intelligent being. Palaces and plea- 
sure-grounds are prepared by intelligent workmen, and 
do not come into being of their own accord. 
How then can this wonderful world which consists 
of the five elements, and of the internal things such as 
mind, intellect etc., and which baffles the imagination 
of even the most talented architects on account of the 
various species of beings and the arrangement of their 
organs, and the appropriate fruits for them contained in 
it, be created by a non-intelligent principle ? Vessels 
of particular form and size are produced out of clay, only 
if a potter is there ; even so, the pradhana must be 
assumed to evolve only under the guidance of an intelligent 

. being. For the production of a jar, it is not simply the 

material cause, viz. the clay that isresponsible; the efficient 
cause too, viz. the potter is equally required. Even so 
the original cause of the world need not be taken to be 
simply the non-intelligent mixture of pleasure, pain and 
infatuation; it is rather the etficient cause of an intelli- 
gent being. To say so is not to offend any canon of 
reasoning.' On the contrary, we are in agreement with 
the teaching of Sruti which tells us that there is an 
intelligent cause of the world. 


. The word ‘and’ in the Sutra is intended to state 
additional reasons for not believing in pradhana as the 
cause. In the first place, the external and the internal 
objects of the world cannot be said to be of the nature of 
pleasure, pain and infatuation, because the latter are 
mental states while the former are the causes of these. 
Sound, for instance, as a sense-object is one and the same. 





t Just as we go beyond the presence of smoke in a mountain to the prezence of 
fire in it, on account of similar observation in a kitchen, even so, we may 0 to an 
efficient inteiligent cause of the world viz. the Brahman beyond the so-calied 


material cause of it viz. the pradhana, on account cf similar going beyond 


to an intelligent potter, over and above the accepted material cause of a jar, viz 
the clay. | 
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It is neither pleasant nor painful in itself; yet it affects 
cne person as pleasant, another as painful, and a tbird as 
neither pleasant nor painful, onaccount of the mental con 
dition of the persons. In other words, it only means that 
objects such as sound. are only the occasions of rousing 
the feelings on account of the desires and mental disposi- 
ticn of men. The objects themselves do not consist’ of 
pleasure, pain and infatuation, which correspond to the 
three gunas of the pradhana. Secondly, if the Samkhyas 
can argue from the partial observation that some distinct 
and limited things like roots, sprouts etc. are the result 
of conjunction of several things, to a generalization that 
all the objects of the world are the effects of conjunction 
of several things, we too can say against them that the 
three constituent qualities of the pradhana, viz. the sattva- 
rajas and tamas, also arise on account of previous conjunc- 
tion of several things; for they tooare distinct and separ- 
ate, and therefore limit one another. Thirdly, as alrea- 
dy pointed out, not all the effects are due to a non-intelli- 
gent prior condition ; they are also due to an intellige nt 
principle beyond it. 


TIAA | २ 
{Pravytteh— because of tendency to activity; ca— and.} 


AND BECAUSE THE TENDENCY TOWARDS ACTIVITY 
(BEING IMPOSSIBLE, PRADHANA 18 NOT THE CAUSE). 2 


1 Jf things were to consist of pleasure, pain and infatuation, sandal-paste 
which is ccol in summer would be so in winter tco: and thistles which are eaten 
by camels, would have been eaten by men also witb pleasure.— Bharati. 


2 Limitation may arise in three ways, due to dimensions, duraticn and in- 
herent nature. The spatial limitation has in reality no meaning with reference to 
akáía which is cne: the temporal too dces not exist. for in the scheme of the 
twentyfive principles of the Samkhyas there is no plzce for time: the three gunas. 
on the other hand, may te conceived as cach having a separate inherent nature of 
its oom; but then the Samkhyas consider these as infinite and eternal atpecta of 
Fra na. 
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Let us leave aside the consideration of the orderly 
arrangement of the world. Even the original disturbance 
of the three gunas from their equipoised condition during 
the dissolution of the world, and the consequent subordin- 
ation of two of them to the third one, so necessary for the 
production of the things of the world as classified into 
sattvika, rajasa and tamasa, cannot be attributed to the 
non-intelligent, independent pradhana. We never see 
the clay changing itself into pots without the help of a 
potter, nor a chariot moving itself without a horse. So 
we say that unless there is an ultimate intelligent 


principle, pradhana can never be the cause of the 
world. 


No doubt, it is true that the intelligent principle also is 
not actuallyseento beactive; butitis a matter of common 
observation that the norvintelligent chariot is seen to be 
moving only when it is joined with an intelligent being, 
suchas a horse. And yet it may be said by the Samkhyas 
that we see the activity in the non-intelligent chariot 
as certainly as we see the chariot itself, and that, on the 
other hand, we neither see the intelligent principle nor the 
activity located in that principle. At best, according 
to them, only the existence of the intelligent principle, 
and not its activity, is inferred on account of the actions 
which take place in a living body, which is dissimilar in 
nature to inanimate things like chariots. And so far as the 
existence of the intelligence also is concerned, it is fou- 
nd only when there exists a body; but when there exists 
no physical body, no intelligence too is found. In other 
words, as the Lokayatikas consider, intelligence is a 
mere attribute of the body. Activity therefore belongs 
only to what is non-intelligent. 


Tothis wereply. We do not mean to deny activity 
to non-intelligent things where it is observed. Let it 


belong to them. What we want to assert is that it is 
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due to an intelligent principle. For just as the capacity 
to burn and shine which exists in wood, and which is not 
manifested in mere fire as such, requires for its manifesta- 
tion the conjunction of wood with fire, even so, the 
activity of any non-intelligent thing is seen only when 
the intelligent principle is present and not otherwise. 
That is why, as the Lokayitikas also admit, it is present 
in a living body and not in a corpse ; present in a chariot 
drawn by a horse, and not ina mere chariot. Intelligence 
therefore possesses the power to move, without any 
contradiction. 


It may still be said that because the Atman is, ac- 
cording to the Vedantins, pure consciousness and nothing 
else, it must itself be incapable of activity and incapable 
of making others active. But the objection does not 
stand. For a thing may be devoid of motion and yet 
capable of moving other things. A magnet may not move 
itself, but moves a piece of iron; colours and other objects 
of sense do not move themselves, but make the eyes and 
other senses active. So, the omnipresent, omnipotent, 
omniscient God too, being the Atman of all, can move 
the universe, himself remainingunmoved. It is no objec- 
tion to suggest that there being only one Brahman and 
nothing else, there can be no motion at all. For we 
have repeatedly said that inasmuch as the entire world 
consisting of names and forms has been the work of Maya 
or avidya, God too is imagined to be connected with it 
as the substratum on which the illusion exists. Thus 
there is room for activity if the ultimate cause of all is 
taken to be the all-knowing Brahman; but not when it is 
taken to be the non-intelligent pradhana. 


पयोम्बुवच्चेत्तत्रापि। ३ 


[Payak—milk, arhbu_—water; vat—like; cet—if; tatra— 
then; api—even. 
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JF IT BE SAID THAT (PRADHANA MAY BE ACTIVP) LIKE 
WATER AND MILK, (WE REPLY THAT) THEN, TOO, (THE 
ACTIVITY IS DUE TO INTELLIGENCE). 3 


Citing further instances of the non-intelligent milk 
and water which flow themselves naturally for the nou- 
rishment of the calf and for the benefitof mankind, the 
Samkhya may wish to prove that the pradhana also, in 
like manner, transforms itself into the world so that men 
should achieve the highest end of life. 


The argument however is not adequate ; for both 
theparties nowagree in sayingthat activity is not observed 
in merely non-intelligent things such as chariots. The 
` activity of the non-intelligent milk and water like that of 
the non-intelligent chariot, must be said to be equally 
guided by intelligence, and therefore cannot be cited as 
affording a new argument. Besides, it is the loving wish 
of the intelligent cow for the calf, and the sucking of 
milk by the intelligent calf, which make possible the flow 
of the milk. The flowing of water too is dependent on 
the low level of the ground. Besides, in a general way, it 
is dependent on the intelligent principle viz. the Brahman 
which is present everywhere. Sruti also supports what 
we say: ‘He dwells and rules the water from within’ 
(Br. 3, 7, 4) ; ' By the command of the Aksara some rivers 
flow-to the east ° (Br. 3, 8, 9). 


The present Sütra may be shown to contradict 
Sutra 24 of adhyaya second, pada first. For there, the 
natural change of milk into curds without any extraneous 
cause was used by us as an illustration to show that God 
can create the universe out of himself without the help of 
any other instrument:;while here we say that all activity 
is guided by intelligence. But there is no contradiction 
between the practical way of explaining things, as we did 
on the former occasion, and the lo gica way of explaining 
them, as in the present Sütra. For even the natural 
way of the changing of milk into curds requites the guid- 


ance of God. 
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व्यतिरेकानवास्थतेश्रानेपक्षत्वात्‌ । ४ 


[Vyatircka-anavasthiteh— there being nothing beyond; ca; 
anapeksatvat—there being no pur pose.] 


(AND BECAUSE THERE IS NOTHING BEYOND (PRADHANA 
AS THE CAUSE OF ACTIVITY, THE PRADHANA) CANNOT HAVE 
ANY PURPOSE (TO BE ACTIVE OR INACTIVE). 4 


According to the view of the Samkhyas, pradhana 
means the equipoised condition of the three gunas. And 
there being no other principle beyond pradhana,there is 
nothing which could make it active or inactive. For 
purusa, in their view, is indifferent and so cannot be said 
either to cause action or the cessation of action. Pradhana 
thus being utterly independent, it is impossible tc know 
why it should sometimes transform itself into mahat 
and other things, and why at other times it should not. ३ 
God, on the other hand, can be active or not as he pleases: 
because he is omniscient and omnipotent and can make 
use of his maya ,whenever he wants. 


अन्यत्राभावाच्च न TINA | ५ 


[Anyatra-elsewhere ; abhavat-because of absence, ca, 
na; trna-adi-vat-like grass and other things | 


Nor (DOFS PRADHANA MODIFY ITSELF) LIKE GRASS 
ETC. (WHICH CHANGE INTO MILK); FOR (FXCEIT IN THE 
FFMALE ANIMAL, €. g A COW THE CHANGE OF GRASS INTO 
MILK) DOES NOT EXIST ELSEWHERE. 3 


The Samkhya may again argue that just as grass, herbs 
and water get themselves naturally transformed into milk, 
even so the pradhana may transform itself into mahat 





| If the activity is uncontrolled, there is nc knowing whtn it mav continuc- 
to exist, and when it may stop. Supposing the activitv to create is once starting 
it may continue to be without any end or dissolution of the world Or suppos- 
ing the worid is at an end, there may not be any beginning of it. 


V. 19 
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and other things. For had there been any other cause 
responsible for transforming grass into milk, men could 
have employed it to produce as much milk as they 
liked. But as this is not done, the process must be 
considered as natural; and so one may expect the same in 
the case of pradhana. 


We do not admit this ; because we know that some 
other cause is responsible for changing grass into milk, 
It is only that grass, which is eaten by a cow, that changes 
into milk, and not that which is not eaten, nor that which 
is eaten by an ox. Besides, an event need not be said 
to be natural, simply because man cannot accomplish it. 
For things not brought about by men, are brought about 
by divine activity. And we do find that men too feed 
the cows with plenty of grass etc. if they want plenty 
of milk. Hence it is not correct to say that pradhana 
modifies itself spontaneously like grass and other things, 


अभ्युपगमे5प्यथाभावात्‌ । ६ 


[Abhyupagame-admitting; api-even; artha-abhavat—there 
being no purpose.] 


EVEN ADMITTING (THE SPONTANEOUS ACTIVITY OF 
PRADHANA, THERE REMAINS THE DEFECT OF) THERE BEING 
NO PURPOSE (FOR SUCH ACTIVITY). 6 


Now, if by saying that pradhana is spontaneously 
active, itis meant that it is not in need of any other principle 
beyond it, it must also mean that it acts independently 
of any purpose. But to say so is to go against the very 
tenet of the Samkhya view that the pradhana becomes 
active for fulfilling the purposes of man. If, on the 
other hand, the Samkhya says that the spontaneous activity 
of pradhàna is necessarily purposive,though not dependent 
on some other principle, we must search what that purpose 
is. If, in the first place, that purpose is to provide with 
appropriate pleasures and pains to the ९01089, we have 
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to suppose, what is impossible on the SarnkEya hypothesis, 
that the Purusa who is eternally unchanging undergoes 
corresponding modifications of increase or decrease in 
his nature'. Besides, there would be no release, because 
experience of pleasure and pain has been now accepted 
as the only motive for the activity of pradhana. If, 
in the second place, the purpose is to achieve the liberation 
of the purusa, it is merely to conceive the superfluous 
that is, something which has already been realized ; 
for the purusa was in the condition of liberation even 
before the activity of pradhana. Besides, if the motive 
is not to provide with the pleasures and pains of life, 
there would be no empirical experience of worldly life, 
such as sounds, colours etc. If, again, in the third place 
the purposes be conceived as both mundane pleasures 
and pains, and liberation, we shall find that in reality 
neither is possible. Liberation is not possible* because 
the objects produced by pradhana are infinite and so there 
would be no occasion at all for final release. Satisfaction 
of the desire to fulfil the human ends cannot, as a matter 
of fact, be attributed to pradhana, because it is not 
intelligent ; nor can any desire be attributed to the purusa 
because he is said to be pure and partless.3 


If, toavoid all these difficulties, the pradhana is said to 
be active on account of its inherent power to produce, and 
on account of the inherent power of the purusa to 'look 
on ° at things produced, we observe that there will be 
endless existence of this samsara on account of the 





1Even a phenomenal change cannot be ascribed to the puruga, inasmuch a5 
the conception of adhyasa or superimposition of one thing on another, as in the 
Vedanta, is foreign to the theory of the Samkhyas.—Ratnaprabha. 


24s said above, liberation is already an accomplished fact; it does not 
require the activity of pradhana for its coming into being. 


3Desire is a kind of dirt of the mind, which is otherwise pure and is 
endowed with the capacity to know the distinction between, good and bad. 
right and wrong etc. Desire obstructs this capacity just as dust on a mirror 
obstructs its capacity to reflect things. 
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imperishable nature of these two powers. In other words, 
once again, there will be no liberation at all. Hence 
it is incorrect to say that pradhana becomes active for 
the sake of fulfilling the purposes of the purusa. 


पुरुषाइमवदिति चेत्तथापि। ७ 


{Purusa; a$mavat-like magnet ; it! ; cet; tathz-api—even 
then.] 


JF IT IS SAID THAT (PURUSA MOVES THE PRADHANA, 
AS A (1AME) MAN (MAY LEAD A BLIND MAN) OR AS THE 
MAGNET (MAY ATTRACT THE IRON), EVEN THEN (THE DIFFI- 
CULTY REMAINS). 7 


If the purusa is said to move the pradhana, then, in 
the first place, the Samkhya has to abandon his own 
position, viz., that the pradhàna is active on its own 
account, and that the purusa possesses no moving power. 
How indeed should the indifferent, inactive purusa move 
the pradhana ? A lame man, no doubt, may lead a blind 

man by mounting on his back; but he leads him by means 
of words etc. How can the purusa who is devoid of 
action and qualities be expected to move the pradhana? 
Similarly, the magnet comes near the iron and then att- 
racts it. But the purusa and the pradhàna are permanently 
near each other; and so there would be perpetual activity 
and no final release. Besides, the magnet is required 
to be made clean before it can be expected to attract iron. 
The purusa, on the other hand, is already pure. Hence 
the illustrations are inadequate. So, between the non’ 
intelligent pradhana and indifferent purusa, there being no 
third principle, there can be no connection at all between 
the two. Besides, as proved in the preceding Sutra, 
there can be no purpose of the activity of pradhana, even 
though it is now assumed that that activity is caused by 
purusa. The highest Atman, on the Vedantic doctrine, 
is only indifferent so far as its own nature is concerned. 
Still it is considered as active in its relation to maya; 
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and that is why there is no inconsistency’ to say that 
the Átman is both active and inactive. 


अगित्वानुपपत्तेश्च । ८ 


[Angitva-relation of principal (and subordinate); anupapa- 
tte/—being impossible, ca-and.] 


AND BECAUSE (THE THREE GUNAS) ARE NOT RELATED 
AS PRINCIPAL. (AND SUBORDINATE, PRADHANA CANNOT BE 
ACTIVE). 8 


Pradhana means the equipoised, eternal condition 
of the three co-ordinate, independent gunas of sattva 
rajasand tamas. So, themomentany one of them becomes 
superior to others, the very characteristic nature of the 
gunas and therefore of the pradhana itself will be lost.* 
And as there exists no external principle to disturb the 
gunas, the evolution of the universe will not be possible. 


अन्यथामितो च ज्ञशक्तिवियोगात्‌। ९ 


[Anyatha-in another way; anumitau-if inferred; ca; 
jriafakti-intelligence ; viyogat-being devoid of.} 


AND THOUGH ANOTHER INFERENCE BE MADE (THE 
DEFECTS REMAIN) BECAUSE (PRADHANA) IS DEVOID OF IN- 
TELLIGENCE. 9 | 


The Samkhya may say that as he has no proof to 
hold that qualities are unchangeable and without relation, 





1 The Samkhya view is contradictory, because the puruga is conceived to 
be both inactive and the mover of pradhina. The Vedanta view, on the 
other hand, has no such contradiction, because there is the conception of adhyasa 
(superimposition) arising out of ignorance or Maya. The Atman appears to be the 
creator of the world and the subject of empirical experienze, on account of ignor- 
ance. But from the point of view of one who has real knowledge, there being no 
plurality, the Atman is neither the creator nor the subject of empirical experience, 


2 Pradhina will therefore neither be considered as Katasthanitya (eternal 
by itself) nor parinaminitya (eterna! as a process). 
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he may infer from the nature of the effects that the quali 

ties have got, in spite of their equipoise, the capacity to 
change and produce the effects. Even then, we reply 
that the argument will contain the defect we have already 
pointed out, viz., that there will be no orderly arrange- 
ment of the world, if the pradhana is n ent. 
And if, to avoid this difficulty, the Sarhkhya would say 
that pradhana too is intelligent, then he will not differ 
from us at all. For what we call Brahman, he will call 
pradhana. And there will be only one intelligent principle 
which will also be the material cause of this multiform 
universe. Granting further that the gunas are capable 
of undergoing inequality in spite of their equipoise, they 
will never be unequal in the absence of an adequate cause. 
So there may not be any evolution of the world at all. 
Or if the gunas somehow happen to be unequal without 
any cause, they will always remain so, and there will be 
perpetual sarnsara and no release. 


विग्रतिषेधाच्चासमंजसस्‌। १० 


{ Vipratisedhat-owing to contradictions ; ca-and ; asama- 
fijasamh—not satisfactory. ] 


BESIDES, (THE SAMKHYA DOCTRINE) IS UNSATISFACTORY 
ON ACCOUNT OF ITS CONTRADICTIONS. 10 


The Samkhya doctrine, moreover, contains many 
contradictions. Sometimes, they say that there are seven 
senses, sometimes eleven.’ In some places, they tell us 
that the five subtle elements (tanmatras) evolve from the 
great principle (mahat), while in other places, they are 
said to evolve from the consciousness of the ego (ahamkara). 
Sometimes, they speak of one internal organ viz., the 
intellect (antahkarana), sometimes of three viz. mind, 
intellect and egoism. Besides, it is well known that 
0200. RNC HM ee e डी 


1 Five senses of action, five of knowledge, and mind; or five senses of action 
mind, and the sense of touch which functions for the five senses of knowledge. 
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their doctrine contradicts the Sruti teaching that God 
is the cause of the world. 


At this, the Sarhkhya too, brings a counter attack. 
The Vedanta doctrine also, says he, cannot be accepted, 
because even the practical distinction which the whole 
world is making between a person who suffers and his 
suffering is not possible on the Brahmanictheory. The 
sufferer and the suffering will be considered as the attri- 
butes of Brahman itself, and therefore the teaching of 
the Sruti that knowledge should be attained for the 
purpose of putting an end to all suffering, loses its signi- 
ficance. A little consideration however will show that 
these are different though connected. Just as the 
flame though distinct cannot exist apart from its light 
and heat, or just as, even in the illustration used by the 
Vedantin, the seawater, can never be conceived to be 
permanently different from the waves and foam, which 
are sometimes manifest and sometimes not, even so the 
Atman must be thought of as essentially connected with 
its attributes of jiva and samsara, or which is the same 
thing, as the sufferer and the suffering. In other words, 
if the Átman is essentially and permanently bound up 
with the sufferer and the suffering, though not the same 
as the latter, there will be no release at all. 


That the sufferer and the suffering are two different 
things from the practical point of view can be seen in 
another way also. An object of desire is different from 
the person who desires it; otherwise there will be on 
desire at all. A flame e. g., does not desire to have light, 
for it possesses it already. Nor can it be said that the 
object of desire desires itself; for this is nowhere seen. 
The relation implied in desire, cannot be established with 
reference to one thing or person only; it requires two 
terms to relate, viz., the object of desire and the person 








.YThe Vedantin shows that:the Atman may remain the same even though the 
attributes pass away. 
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desiring it. The same holds good if instead of desire 
there is aversion. Now there beinga far greater number 
of objects of aversion or dislike than that of like. oth of 
them are generally known as the objects that cause 
suffering to man.' ‘To return to the pcint, if both the 
sufferer and the suffering go to form one self, there would 
be no release. But if they are (७7०, then there is the 
possibility of release, inasmuch as the cause of bcndage, 
viz., wrong knowledge may be removed. 


We reply that all this reasoning is pointless. For 
Brahman being the only reality, there can neither be the 
sufferer and the suffering as two distinct things, nor any 
relation between them. Fire can neither burn nor illumine 
itself, even though it may be said that it possesses the 
attributes of heat and light, and grows in volume etc. 
No doubt from the practical point of view, it may be said 
that the Sun is the cause of suffering, while the living body 
which is scorched by the heat is the sufferer. Yet we 
cannot admit the argument of the Samkhya that the 
suffering or pain may in reality belong to the intelligent 
being alone, and not to the non-intelligent body, on the 
ground, as he says, that if it were to belong to the latter, 
it would, as the Carvakas hold, cease with the cessation 
of the body, and that there would therefore be no need 
to search for the means of liberation of the soul. For, 
apart from the fact that nobody can ever imagine a 
disembodied being becoming the object of suffering, the 
Samkhya too, on his own theory, cannot admit the soul 
or purusa.who is essentially pure to be affected by pain, 
either directly by itself or indirectly through the con 
nection of the body. Nor, again, can the connection cf 
pain and purusa be established through the connection 
of purusa and sattvaguna, and through the affection of 





1Things which are liked and are dear to man are in the first place few in 
nember. Secondly these are hard to be acquired. Further they cause great 
anxiety while protecting them, and if lost cause great sorrow. Besides, it is not 
always that they are !oved and liked Sandal is good in simmer, but not 
in winter.— Marathi Trans. by Abhyankar §astri Vol 11. Page 628. 
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sattva by rajas. For there can be no connection between 
the non-intelligent gunas and the intelligent and partless 
purusa. And finally if the purusa be supposed to suffer 
as it were, simply because he is said to be reflected in the 
sattva, we have no objection to his being so imagined to 
suffer, as it were. But to suppose that an amphisbena 
is like a serpent is not to make it poisonous, nor is it to 
make a serpent non-poisonous by supposing it to be like 
an amphisbena. Thus, on the theory of the Samkhyas, 
too, the relation between the sufferer and the suffering is 
not real; or which is the same thing as the Vedantin says, 
it is the effect of avidya. The fact of suffering and the 
distinction between the sufferer and the suffering are 
in other words, inexplicable and unreal. 


The Samkhya may again take a new line of thought 
and argue that the purusa is capable of suffering on account 
of the non-discrimination of the fact that he is different 
from pradhana, and that therefore there will be release 
for him as soon as there will be the separation from him of 
the cause of non-discrimination, viz. the tamoguna. But 
this is to make the release all the more impossible. For, 
as the Samkhya believes, the tamoguna, which is the root 
cause of non-discrimination and non-release, is as eternal 
as sattva; and as the conquest or defeat of one guna by 
the other is neither fixed nor everlasting, the tamas may 
at any time again overpower the sattva, and thus clouding 
the intellect of man may again bind him." 


To the Vedantin, on the other hand, moksa, or final 
release is an undoubted fact. For the Atman alone being 
the one existing entity, and the so-called plurality having 
its origin in speech, as the Chandogyopanisad says 
there cannot be any such distinction or relation as exists 








1 The Sazkhya argues that the intellect or the sattvaguna becomes clouded 
by the non-discrimination of tamas, and so the purujs experiences the 
suffering enhanced by rajas. The puruga becomes overpowered, in other 
words, by the qualities of pradhana. When, however, the non-discrimination 
comes to an end by the dominance of sattva over tamas, there arises the 
release, 
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between subject and object or between sufferer and 
suffering in spite of the cognition of these in practical 
life. 


2 महृद्दीघाधिकरणस्‌ | (११) 


To refute now the atomic theory of the Vaiéesikas 
who ar gue as follows: White threads produce a white 
piece of cloth, and not of any other colour. From this 
we can infer that qualities which are found in the cause 
reappear in the effect. So, if we assume the intelligent 
Brahman as the cause of the world, we should expect the 
same quality of intelligence in the world also. But, as 
this is not, we conclude that Brahman is not the cause of 
the world. 


It is this reasoning which the Sütrakara shows to be 
fallacious, by taking his stand on the theory of the Vaise- 
sikas themselves. 


महर्द्धेबद्दा हृस्वपरिमण्डलाभ्याख् | ११ 


[Mahat-dirgha-vat—as having dimensions known as 
* mahat’ and dirgha; va-or; rhsva-parimandalabyar— 
from what is minute and spherical. 


AND, JUST AS (DYADS AND TRIADS POSSESSING DIMEN- 
SIONS OF) * MAHAT ' AND ' DIRGHA ` (ARISE FROM ATOMS 
POSSESSING) MINUTENESS AND SPHERICITY, (EVEN SO, THE 
WORLD MAY ARISE OUT OF BRAHMAN). 11 


The theory of the Vaisesikas is as follows:- The atoms 
are spherical; though specific atoms have got specific} 
qualities. During the time of dissolution, they do not 
produce anything; but at the time of a new creation, 
they come together on.account of the. force of the unseen 





1 Earth atoms have got, for instance, the four qualities of colour, taste smell 
and touch; water atoms have three except smell; fire atoms have two viz. 
colour and touch; while air atoms have only one quality viz. touch. 
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merits and demerits of the actions of the souls, and being 
combined with the will of God, produce the entire world 
of effects. Along with this production, the qualities of 
the causes are reproduced in the effects. 'Ihus when 
two atoms produce a dyad, the white colour of the atoms 
is produced in the dyad, but not the original sphericity 
or ' parimandalya ° of the atom. For the dyad is said to 
assume the new dimensions of ‘ anutva’ (smallness) and 
'hasvatva' (shortness). When two (four) dyads, in 
their turn, combine to produce a tetrad, it is the whiteness 
of the cause which is found to be repeated in the effect, 
but not the dimensions; for the tetrad assumes the new 
dimensions of 'mahatva' (largeness) and 'dirghatva' 
(length). Similar is the case when many simple atoms, 
or many dyads, or an atom and a dyad combine to produce 
new effects. 


So, if at every stage, while passing from atom to dyad, 
or from dyad to triad and tetrad, dissimilar qualities are 
produced on the Vaisesika theory, we have to say that 
on the Vedanta theory also, there may arise the nom 
intelligent world from the intelligent Brahman. 


At this, the Vaisesika may say that the products like 
dyads, triads etc. being endowed with qualities opposed 
in nature to those of the causes, it is not possible for the 
latter to overcome the former and reappear in their place. 
But non-intelligence is not a quality opposed in nature to 
intelligence; it is merely the negation or absence of intel 
ligence, and so there is nothing to prevent the Brahman 
from reproducing its quality of intelligence in the world. 


But the argument is not correct. For, in the first 
place, the intelligence of the Brahman is not produced in 
the world) just as sphericity of the atoms is not produced 
in their effects. It cannot be said, in the second place, 
that the old qualities cannot be repeated because the 
effect is being endowed with new qualities. For, as 
the Vaiéesikas hold, substances are, in the first instant, 
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devoid of qualities, but become endowed with them only 
in the second instant; and so, it is possible that the old 
qualities can reproduce themselves in the effects during 
the period in which the latter are without any qualities. 
Nor can it be said, in the third place, that the old qualities 
like sphericity etc. are incapable of reproducing themselves 
inasmuch as it is these which create new and dissimilar 
qualities in new effects. As Kanada says, the new 
qualities such as ‘mahatva’ (largeness), and 'dirghatva' 
(length) arise out of plurality or largeness contained in 
the cause; anutva (smallness) and rhasvatva (shortness), 
on the other hand, arise when there is neither plurality 
nor largeness in the cause. In other words , as Kanada 
himself tells, these new qualities do not come out of the 
original qualities of sphericity etc. (Vai. Su. 7, 1, 9 and 10 
and 17). Nor finally can it be said that the plurality of 
the constituent members of a cause or the duality of them 
being contiguous’ with the effects produces the *mahatva' 
or ‘anutva’ in them, though it is not so with sphericity 
etc. because these qualities of the cause instead of being 
contiguous with the effects, are, on the contrary, remote 
from them. As a matter of fact, all the qualities of the 
cause must reside in it in exactly the same manner, that 
is, either on all or on some of the parts of the cause, and 
are therefore equally contiguous or not with the effect. 
The reason then why sphericity etc. are not seen repro- 
duced in the effects is not that they are not contiguous, 





- 


1 When two atoms combine to make a dyad, the number ‘two’ is said to be 
contiguous with the dyad, while the * parimandalya* or the sphericity of the 
atoms is not said to be so contiguous with the dyad. And further, just as 
the dyad is dependent for its existence on two atoms taken together, and not 
or each of the two atoms taken separately, so also the number 'two' exists on 
the two atoms taken together and not on each of them taken separately. The 
* sphericity ` cf the atom, however, exists on each atom separately, and not on 
two or more atoms taken together. Therefore it is that sphericity is said to be 
away or not contiguous with the dyad. Similarly, the ‘ 113130 " (largeness) ‘of 
triad, is simultaneously present on the plural number of the dyads—out of which 
the triad arises—and so is contiguous with the triad. The *anutva" of the 
dyad, on the cther band, resides on only one dyad and not on several dyads 
taken together, and so is not contiguous with the triad. Ve. Sü; Marathi 


Trans. Athyankar §astri Vol. II Page. 639. 
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but that they have this natural mode of behaving. Why 
then can we not say with reference to the intelligence of 
the Brahman that it has the natural way of not being 
reproduced in the world ? 


Besides, we do find that from the quality known as 
conjunction, (sathyoga) of the threads, there results the 
substance viz. a piece of cloth ; and so the statement that 
the cause and effect are similar in nature is not true. If 
the Vaisesika would object to comparing a quality with 
substance and thereby prevent us from saying that the 
Brahman, as substance, can producea dissimilar effect, we 
reply that we are only interested in pointing out that the 
effect is dissimilar from the cause. Besides, there is no 
rule that while adducing examples one must choose the 
example of a quality, when the quality is under discussion 
or choose that ofa substance when the substance is under 
discussion. Kanada himself cites the example of a quality 
when substance is under discussion, as in Sutra, 4, 2,2, 'In- 
asmuch as the conjunction of things perceivableand things 
imperceivable, is itself imperceivable, the body is not 
composed of the five elements.” The meaning of the Sutra 
is that just as the quality of conjunction which is said to 
be inherent in the perceptible earth and the imperceptible 
akaéa, is itself imperceptible, even so, if the physical 
body were to reside or inhere in its constituent five elements 
some of which (viz. the earth, water and fire) are percepti- 
ble, and some (viz. air and akaéa) are not, it too would have 
been imperceptible. But the body is perceived, and hence 
it is not composed of the five elements. It is thus that 
Kanada himself has given the lead in comparing the quality 
of conjunction with the substance, viz. the body. 
Besides in Sutra 6 of Pada 1 of Adhyaya 2, we have 
shown that the effect may be different from the cause. 
And though this is a repetition and we could have 
avoided it, (as we once did avoid a repetition while 
dealing with IJ, 1, 3 and 12) what we wished 
to do here is to refute the Vaisesikas on their own 
ground, 
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३ परमाणुवादनिराकरणाधिकरणश्‌ | (१२-१७) 
उभयथापि न कर्मातस्तदभावः । १२ 


{Ubhayathapi—both ways; na; karma—activity; ataà — 
hence; tat-abhavah—absence of that. 


NO ACTIVITY (IS FOSSIBLE) NOTWITHSTANDING BOTH 
WAYS; HENCE THE ABSENCE OF THAT (VIZ. THE CREATION 
OF THE WORLD). 12 


Now begins the refutation of the atomic theory 
which can be stated thus. A piece of cloth is connected 
with the threads which are containedin it by the relation 
known as ' samavaya `; and the several threads are brought 
together by *samyoga '. In general, we may say that the 
parts inherent in any whole are brought together by 
conjunction ; and that all things which consist of parts 
such as mountains and seas, or the four elements of earth, 
water, fre and air come out of the different combina- 
tions of four kinds of atoms. It is these things which can 
be considered as wholes of partsand which can ultimately 
be said to be produced out of atoms and disintegrated 
back into the atoms, at the time of the dissolution of the 
universe. But the atom being the limit of divisibility 
cannot be dissolved or destroyed. At the time ofcreation 
therefore the atoms of air first come together on account 
of the motion caused in them by the unseen merits 
and demerits of the souls, and thus it is that dyads, triads 
etc. of the element of air are produced only to give rise 
to the air itself. Similar is the production of the other 
three elements of fire, water and earth in succession, and 
of the physical body and the senses. This is how the 
whole universe has come out of atoms. As for the 
qualities of the successive products, they are, as already 
seen, like those of the earlier causes. The quality of 
whiteness for instance of a piece of cloth is the same as 
that of the tbreads. Such, in brief, is the view of 
Kanada and. his followers. 
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To this we reply. In the first place, it must be ad. 
mitted that the conjunction which takes place between 
the several separateatomsat the time of creation is duc to 
some action, like the one required in bringing about the 
conjunction of threads into a piece of cloth. The action, 
in its turn, implies some effort on the part of the soul, 
or some impact of one thing against another, like the 
impact, for instance, of wind with the tree, or of the hand 
with the thing which is moved by it.  'Ihe effort of 
the soul is possible only when the mind is joined with the 
soul, and the impact only after the creation of the pro ducts 
like wind etc. But neither is possible during the condition 
of dissolution, because there is neither the physical body, 
nor any evolved product or thing except in its atomic 
condition: Therefore the causes which are only possi 
ble to exist after the creation of the world cannot be 
thought of as existing before it and producing the initial 
action necessary for the conjunction of the atoms. 
Creation therefore out of the atoms is inexplicable. 


If, in the second place, it is said that it is the principle 
of ‘unseen’ accumulation of merits and demerits that 
causes the original motion of the atoms, we reply that this 
is not possible at all, whether the principle resides in the 
soulorinthe atoms. For it is a non-intelligent principle; 
and as already shown in our examination of the Sarnkhya 
view, a norrintelligent thing cannot of itself be the cause 
of any action. Nor can we suppose that the principle is 
guided by the soul, because the soul too is not intelligent 
on the Vaisesika view. Even if the * unseen ° principle 
is said to reside in the soul there will be no connection 
between the principle and the atom ; and if the scul is 
said to be connected with the atoms and so indirectly, 
if the unseen principle in the soul is said to be connected 
with them, there will be perpetual activity and per petual 
creation! and therefore no dissolution at all. Hence. 

1 This will occur especially when the Iévara, who is.according to the 
Vaisegika, eternal and self-conscious, is supposed to jbe tbe cause of the action 


in the atoms, on account of the guidance of tbe unseen principle in the: 
individual soul. : 
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in the absence of any definite cause of action, there will 
be no activity in the atoms. Hence, further, there will be 
no conjunction of different atoms and no fornation of 
dyads, triads etc. In other words, there will be no 
creation at all. 


Supposing the atoms combine, do they interpenetrate 
each other or are joined only partially ? In the forner 
case, there would be no increase in volume or size ; and 
in the latter, the atoms shall have to be conceived as con- 
sisting of parts. And even if they are imagined to be 
made up of parts, due to their position and direction in 
space, their conjunction will be an unreal thing of imagina- 
tion, and so will not be useful as an efficient cause in pro- 
ducing dyads, triads, etc. And finally, as seen above, 
just as creation of things becomes impossible on account 
of any visible cause of motion and the consequent conjunc- 
tion of the atoms, even so, the dissolution of the world 
will be impossible in the absence of any visible cause for 
the separation of the atoms. Nor can the situation be 
saved by resorting to the unseen principle as the cause of 
dissolution; for it may explain the occurrence of 
pleasures and pains in this world, but not the state of 
complete dissolution in which there is neither pleasure 
nor pain. In short, in the absence of any cause, seen or 
unseen, for the motion and conjunction of the atoms 
there will be neither creation nor dissolution possible on 
the Vaisesika theory. It must therefore be rejected. 


समवायास्युपगमाचच साम्यादनब्रास्थतेः । १२ 
[Samavaya; abhyupagamat—being admitted; ca; samyat— 
owing to resemblance; anavasthiteh-—on account of regress 

ad infinitum.] 

AND BECAUSE THE INCLUSION OF SAMAVAYA WHICH 
RESEMBLES (THE DYAD IN ITS RELATION TO THE ATOMS) 
LEADS TO REGRESS AD INFINITUM (THERE WILL BE NEITHER 
CRFATION NOR DISSOLUTION). 13 


1 Consequently, on the former view, there will be no production of any 
distinct effect; the latter is simply a contradiction of the Vaisegika hypothe- 
sis. —Ratnaprabhi. 
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The relation of samavaya (inherence) too in the doc- 
trine of the Vaisesika will not be sufficient to explain the 
creation and the dissolution of the world. For just asa 
dyad which resides or inheres in two atoms is absolutely 
different from them, even so the relation of inherence 
or samavaya which is equally different from the two atoms 
must reside in them on account of a second relation of 
samavaya. But this second relation wil! similarly require 
a third, and so on ad infinitum. It may be said that 
samavaya is never seen as an unconnected relation or 
as depending on some other connection, so that it may 
ultimately lead to the regress. On the contrary, it may 
be shown to be eternally present in the things which are 
seen here and before us.' But in that case, samyoga 
(conjunction) also, we reply, can be said to be eternally 
connected with things which are joined together, and 
need not therefore depend on a further connection viz. 
samavaya, as the Vaisesika supposes. Like sarhyoga, 
samavaya is a distinct relation, and so ought to depend 
on some other relation. Nor can it be said that sarhyoga 
is dependent on another relation because sathyoga is 
the name of a quality, while samavaya is self-sufficient 
because it is not a quality. But this is no proof. For 
categories other than the category of quality, such as 
‘karma’ and ‘samanya’ are in need of the relation of sama- 
vaya. The one thing which is common to both samyoga. 
and samavaya, and on account of which sarhyoga is de- 
pendent on another relation, is the fact that both of 
them are absolutely different from the terms they relate; 
and so, samavaya too is dependent on a second samavaya. 
Now, as seen above, this involves the regress and makes 
the last term of the series inexplicable inasmuch as there 
is no relation beyond it with which it must be connected 
to have its own being possible. But being connected 
with this inexplicable last relation of samavaya all the 
earlier relations of samavaya also are as good as naught. 
So ultimately, in the absence of samavaya there will be no 





1 E.g. a piece of cloth on threads; qualities and actions in a substance; or 
existence in substance, quality and action etc. 


V. 20 
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production of a dyad out of any two atoms. There 
ill therefore be no creation on the atomic theory. 


नित्यमेव च भावात्‌ । १४ 


[Nityar—permanent; eva—only; ca—and: bhavat— 
because of existence]. 


AND BECAUSE OF EXISTENCE (OF THE NATURAL 
ACTIVITY OR NON-ACTIVITY OF ATOMS) THERE WILL BE THE 
CONTINUATION OP IT. 14 


Now the Vaisesika may resort to four possibilities. 
Either the atoms are naturally endowed with activity, 
or with non-activity, or with both or with neither. If 
the first, there will be perpetual creation and no dis 
solution; if the second, there will be perpetual dis- 
solution, and no creation: the third is a statement of 
contradiction; and if the fourth, the activity or other- 
wise of the atoms must be due to some other cause. 
Now if this cause be the ‘unseen’ accumulation of merits 
and demerits, the very proximity of it with the atoms 
will cause permanent activity; otherwise there will be 
Inactivity again. 


A ~ Ca 
रुपादिमच्त्वाच विपर्ययो दर्शनात्‌ । १५ 


fRupadi-matvat—on account of possessing colour an 


others; viparyayak—opposite; darfanat——because it is 
observed] 


AND OPPOSITE CONCLUSION (WILL FOLLOW) IF ATOMS 
ARE ENDOWED WITH COLOUR ETC., AS IS OBSERVED (IN 
DAILY EXPERIENCE), 15 


Our ordinary experience tells us that things possess- 
ing colour and other qualities are more transitory and 
gross than their causes. A piece of white cloth 15 
bigger and more easily perishable than the filaments. 
Therefore the atoms of the Vaisesikas too, if admitted as 


ADHYAYA II, PA. II, SU. 15 307 


having colour, taste, smell and touch, must be due to 
some other cause, and must be gross and transitory in 
comparison with that cause. 


And if atoms have a cause, then Kanada’s definition 
of a permanent thing as ‘That which has existence but 
no cause’, (Vai. Su. 4, 1, 1) cannot. be made applicable 
toatoms. The second reason also which Kanada gives 
for the permanency of the atoms, viz. that 
if they too, as causes, are not permanent then there would 
be no meaning in making a specific reference to the im- 
permanence of the effects (4, 1, 4), is not at all adequate. 
No doubt the prefix * im ° (a) can never be applied to the 
word * permanent ` (nitya) and the word * impermanent’ 
can mean anything unless there is something which is 
permanent. But this is no reason to suppose that the 
atoms alone are permanent, for as we, the Vedantins, 
hold the Brahman is the permanent cause. Besides, 
the mere use of a word need not be taken as a sufficient 
ground for the existence ofa thingimplied by that word; 
on the contrary, the thing which is the content or meaning 
of the word must be first established as existing by other 
means of knowledge. And if ‘ignorance ' of cause, that is 
the ' non-perception of the cause of atoms which exist 
themselves and which produce perceptible effects by their 
being combined,” is given as the third reason (4, 15) for 
believing that theatoms are permanent, we may say that 
this is too wide. For thereby we may believe that like 
atoms the dyads also are permanent, because they exist 
and produce perceptible effects like jars and cloth, 
and are themselves produced by atoms which are non- 
perceived. If to avoid this difficulty, the Vaisesika would 
say that he means by “ignorance ` or ° non-perception ° 
of cause only the non-existence of a material substance 
responsible for the production of the effects, and that 
thereby he would prevent the dyads from being consi- 
dered as permanent on account of atoms being there as 
the material substance out of which the dyads have come 
into being, then this is nothing but a repetition of the 
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earlier Sütra (4, 1, 1) which speaks of the absence of cause 
as the ground of permanence of the atoms. In other 
words, the Sütra, 4, 15, is superfluous. 


The * avidya ° or non-perception in the Sutra, 4, 1,5, 
may again be interpreted by the Vaisesika in a new way. 
According to him a thing can be destroyed either by the 
destruction of its cause or by the disintegration of it. 
The atoms having no further cause cannot be destroyed 
in either of these two ways. And there is no third ` 
reason of destruction known to exist. So it is this 
absence of any additional reason of destruction that is 
meant by the word 'avidya, And because there is no 
such reason, the atoms are said by him to be permanent. 


This reasoning of the Vaisesika may be said to be 
correct provided the thing that comes into being is the 
result of combination of several substances. In thatcase 
alone, that particular thing will be said to perish, if the 
several substances become separate from each other or 
are themselves destroyed. In either case, in other words, 
as the Vaisesika holds, there will be the end of that parti- 
cular thing on account of the end of the conjunction ' 
of the several substances. But as the Vedantins view 
it, destruction of the effect is possible only by a modifica- 
tion in its condition, just as the solidity of ghee is des’ 
troyed by its being transformed into the liquid condition. 
Similarly, atoms may not be destroyed or disintegrated 
but may be transformed into a prior non-atomic condi- 
tion, which is the condition of the being of Brahman. 


उभयथा च दोषात्‌ । १६ 
[Ubhayatha-both ways ; ca-and; dogat-due to defect]. 








.1 Conjunction is the asamavayi cause on the Vaifegika theory. Along with 
its own being it brings into existence new things; and so along with its destruct- 
ion or disintegration of the several constituent causes, the thing also is destroyed. 
This may be true so far as Arambha-vada is concerned. But on the Vivarta-vada 
of the Vedantin, destruction may take place due to modification of qualities or 
states. The Vedantin does not hold that a jar 1s a new thing; it is, on 
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AND AS THERE ARISES THE DEFECT BOTH WAYS. 16 


The four elements of earth, water, fire and air are 
seen to possess in decreasing number from four to one, the 
qualities of smell, taste, colour and touch, and are therefore 
endowed with increasing fineness' Water is subtler 
than earth because it does not contain smell; fire is subtler 
still because it lacks both smell and taste ; and air is the 
subtlest of all because it lacks all the qualities except touch. 
Now if the specific atoms also are likewise supposed to 
possess qualities in decreasing number, the atoms which 
have the largest number of qualities will, necessarily, 
in view of the principle just observed, be larger in volume 
and grosser in quality than those which have a small number 
of qualities. But, in that case, they will cease to be called 
atoms. And if, on the other hand, in order to maintain 
the equality of all kinds of atoms we suppose that they 
have each only one specific quality, the effect too will 
have only one quality. Fire will be devoid of touch, 
water of colour and touch, and earth of touch, colour 
and taste. Or again, to maintain the equality, we suppose 
that each kind of atom is endowed with four qualities, 
then contrary to actual experience, we shall have to believe 
that water has smell, or that fire has smell and taste,or 
that air has smell, taste and colour. Hence we conclude 
that the atomic theory is not acceptable. 


अपरिश्नहा्रात्यन्तमनपेक्षा | १७ 


[A parigrahat—because not accepted; ca—and; atyantar— 
completely; anapeksa— disregard]. 


AND AS IT IS NOT ACCEPTED (BY ANY COMPETENT 
PERSON) IT IS TO BE COMPLETELY DISREGARDED. 17 


the other hand, non-distinct from the earth; and so the destruction of the jar 
means the destruction of a particular condition of the earth. It indicates only an 
avastha-naáa and not svartipa—nafa. 

1 Water enters through smallest pores where sand will never enter. A ray of 
light travels through water without disturbing the particles of water. Air 
moves through sunshine without disturbing the rays of the sun, and without 
casting any shadow of its own. Therefore air is the finest element of all. 
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The Samkhya theory of pradhana is at least accept- 
able to a certain extent to some of the Vedantins like 
Manu, because both the Samkhya and the Vedanta 
accept the satkaryavada theory of causation and the nature 
of the self or purusa as being essentially transcendent, 
pure and conscious. But the atomic theory has not been 
accepted by any competent authority, and therefore 
deserves to be completely disregarded. 


Besides, the Vaisesika contradicts himself when he 
maintains that the six categories of substance, quality, 
activity, generality, particularity and inherence are absolu- 
tely as separate ' from each other, asa man is from a horse, 
or a hare from grass, and at the same time holds, the view 
that it is on the first category of substance that all the re- 
maining five are dependent.* Or if the dependence of 
qualities and other categories is to mean their presence 
or absence subsequent to the ‘presence or absence of 
the substance, then like the Samkhyas (and the Vedan 
tins) the Vaisesika too may be supposed to believe that 
the qualities etc. are nothing but the different forms 
and conditions of one and the same substance, just as 
Devadatta is the same person in spite of changes in con- 
ditions. But this is to abandon the Vaisesika view-point. 


Upon this the Vaisesika may point out that mere 
dependence of one thing upon another is not sufficient 
to show that both are one and the same thing. Smoke is 
dependent on fire and yet is distinct and separate from it. 
But we reply that smoke is believed to be separate because 
it is actua fly seen to beso. This is not however the case 
with substance and quality. A blanket which is white, 


Bra-Sü. Marathi Trans. Abhyankar Sagtri. Page 661, Footnote. 

t Substance is that in which the qualities reside. Quality is that which has 
neither activity nor quality, but in which the universal or jati resides; e.g. redness 
in red. Activity is that which occasions conjunction and disjunction. Universal or 
samanya or jati is that which is one and eternal and which resides or inheres ii 
many things. Particularity or Vigesatva is the distinguishing mark of one subst- 
ance as separate from others; e. g. touch is the exclusive sign of air-atom. Inher- 
ence is an everlasting relation; e. g. the relation of colour with a jar. 

2 Samyoga and samavaya though depending on gunas and Karma are ultima - 


tely dependent on dravya or substance. 


D 
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or a cow which is red, or a lotus which is blue, is not at 
all seen separately without at the same time being white 
red, or blue. In other words, the adjective, white, red 
or blue can have its being only in some substance. Similar: 
ly, action, generality, particularity and inherence belong 
to and are found in substance or dravya alone. 


Now what appears to the Vedantin as an instance 
of non-difference or identity may appear to the Vaisesika 
asan instance of mutual dependence or ayutasiddhatva. 
But what after all does the Vaisesika mean by it? If 
he means thereby the existence of two things in one and 
the same place, he will contradict the authority of Kanada, 
according to whom ‘a substance begets a substance, 
and a quality begets a quality ° (Vai. Su. 1, 1, 10): the 
threads produce a piece of cloth ; and the colour of the 
threads produces the colour of the cloth. But this means 
that the piece of cloth occupies the space covered by the 
threads, while the colour of the cloth occupies the space 
covered by the cloth and not that covered by the threads ; 
whereas by the hypothesis of ayutasiddha, the colour of 
the cloth and the cloth it-elf ought to have occupied 
one and the same Space covered by the threads. If he 
were to mean by ayutasiddha, the existence of two things 
in one and the same moment of time, even the two horns 
of a cow would be an illustration of it. And finally, if 
he means by it identity in character, there would be no 
difference between substance and quality. 


Equally fallacious is the view of the Vaisesika regard- 
ing the relations of conjunction and inherence between 
things which are separate and between things which are 
mutually dependent respectively. For the cause (e.g. a 
piece of cloth) which exists one moment at least prior 
to its effect (viz. a quality) cannot be said to be insepar— 
able from it. The Vaisesika may say that it is the effect 
which is inherent in the cause; the quality, for instance, 
cannot exist independently and apart from a piece of cloth. 
But how can the quality which has not come into 
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existence (and which, as the effect of cloth, comes into 
existence at least one moment afterwards) be related to 
the cause at all? Nor can it be said that the effect comes 
into existence first and is then related with the cause. 
For this is to admit that the effect exists prior to its 
coming into existence, and therefore to admit that the 
effect is not incapable of separate existence. This 
necessitates in spite of his belief the further admission 
that the connection between the two independent, 
separate terms of cause and effect is conjunction and 
not inherence. And if the akaga can be said to be 
related to all other things by means of samyoga and not 
samavaya, even if there is no activity on the part 
of the things to be so related, it will also. contrary to 
his belief, be readily accepted that there would likewise 
be the connection of sathyoga and not samavaya bet- 
ween the cause and the effect also. 


Besides, there exists no sound proof to show that 
sam yoga and samavaya are themselves some actual entities 
beyond the things in which they exist as relations. That 
they have names of their own and produce peculiar cogni- 
tions in us, just as pots and other things are named and 
produce cognitions peculiar to them, is no sufficient reason 
to believe that they are actual things. For things in this 
world have first got an original nature of their own, before 
they acquire a name and a new nature on account of their 
being related with other things. Devadatta, for instance 
has always got one and the same original meaning, viz. 
that he is a man, though he may acquire new names and 
meanings on account of his social relations. He becomes 
known as a learned Brahmin, as a young or old man, or 
as father, son, brother etc. A numeral remains the 
same, though it may have different meanings when it 
occupies different positions such as the tenth or the 
hundredeth place. Sarmyoga and samavaya, on the 
other hand, do not indicate anything by which we can 
discern their own nature, apart the nature from which 
they accrue from the relatedness of the things. Deva- 
datta is discerned and known distinctly as a ‘man’ even 


7 "9 कळ. 


FE 


ADHYAYA II, PA. II, SU. 17 313 


apart from his social relations or context. The names 
and meanings of samyoga and samavaya arise only out of 
the relatedness of things; apart from this relatedness or 
apart from the things related, they have no permanent 
meanings of their own, which might continue even in the 
absence of things so related. | 


An additional reason why the sathyoga cannot exist 
between the atoms and the soul, or between the soul and 
the mind is that these are, as the Vaisesika holds, without 
any parts. And if, for the purpose of the theory, the 
existence of the parts is to be assumed, then anything can 
be assumed toexist. One may even assume that a hundred 
or a thousand things exist instead of merely six categories. 
Moved by compassion, a man may assume that this 
miserable worldly life may come to an end; a wicked 
person, on the other hand, may assume that even the 
liberated souls come back to sarnsara. 


And just as there cannot be any intimate connection 
or sathavaya between a diad and the partless akasa, 
as is conceivable between wood and varnish even so there 
can be no such connection between a partite diad and 
impartite atoms. If in spite of this, the relation of sama- 
vaya is presumed to account for the dependence of effect 
on cause, there will creep in the defect of mutual depen- 
dence. For it is only when the difference between cause 
and effect is ascertained that there occurs the dependence 
of one on the other, and it is only when the dependence of 
effect on cause is ascertained that it indicates that there is 
difference between the two. Thus will arise the defect 
of mutual dependence or what is known as “explanation 
in a circle. The Vedantin, on the other hand, is free 








1 The impossibility of sarmyoga between partless atoms, on the one hand, and 
the soul and the mind, on the other, excludes the possibility of knowledge as also 
the production of diads and other things. 


2 This is known as Kunda-badara-nyaya, Where is the Kunda or the vessel ? 
It is near the Badara-tree. And where is the Badara-tree? It is near the Kunda. 
This leads to no conclusion regarding the place of either of them. 
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from this defect because he neither believes in any differ- 
ence between cause and effect nor in the dependence of 
one on the other. To him, the effect is nothing but a 
state of the cause.- 


Besides the atoms being limited they must have as 
many limbs as there are directions, six, eight or ten';and 
if they have limbs or parts, they are perishable, in spite of 
the Vaisesika claim that they are eternal and partless. To say 
that these parts themselvesare the atoms does not improve 
the argument. For the atoms too being of the nature of 
the four elements must ultimately perish, just as the gross 
elements and the diads etc. perish. Now this destruction 
of the atoms, as we have already pointed out, need not 
take place by the  disjunction of the parts. 
It may take place by mere transformation into the 
undifferentiated condition of the highest cause, viz. the 
Brahman, in the way in which the solid nature of ghee or 


gold is destroyed by mere change into liquid form. - 


Similarly, things may come into being not by conjunction 
of parts, but in the manner in which curds and ice come 
into being out of the original condition of milk and water. 


The atomic theory, in short, is based on weak argu- 
ments, is against the teaching of the Sruti that God is the 
highest cause, and. is not accepted by competent 
authorities like Manu and others. Hence those who are 
intent on having their spiritual good should disregard 


it completely. 


४ सय्गुदायासिद्धयघिकरणस्‌ | ( १८-२७) 
समुदाय उभयहेतुकेऽपि qeu: t€ 


[Samudzya4—collection; ubhayahetuke—due to both the 
reasons; api—even, tad-aprapti&b—they cannot be had.] 





1 They are six viz. East, West, South and North, and upwards and down- 
wards; eight, viz. the four main directions and the four corner directions; and 
ten, viz. these eight directions and the two directions of upwards and downwards. 
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NOTWITHSTANDING THE ASSUMPTION OF COLLECTIONS ` 
DUE TO BOTH THE REASONS, THEY ARE NOT PROVED. 18 


Having shown the inadequacy of the semi-nibilistic 
doctrine of the Vaisesikas, we now proceed to show that 
the thoroughly nihilistic doctrine of the Buddhists is all 
the more unworthy of being taken into consideration. 
The doctrine assumes three main forms, either because 
Buddha himself held different opinions on different occa- 
sions, or because it was taught to three types of disciples 
who differed in their intellectual capacity.^ The Realists 
(Sautrantikas, and Vaibhasikas) are those who believe in 
the reality of everything; the Idealists or the Vijnanavadins 
are those who hold that thought alone is real; and the 
Nihilists or Sinyavadins are those to whom everything is 
void or unreal. 


Torefute the realists first. According to them both 
the external world of elements, sense organs and qualities 
and the internal mental world are real. "The external 
world arises out of four kinds of atoms, which are either 
hard, fluid, hot or mobile, according as they are of earth, 
water, fire and air, respectively. The internal world 
which constitutes the experience of man consists of the 
five groups (skandha) of sensations, knowledge, feelings, 
names and impressions (i. e. the skandhas of rüpa, vijnana, 
vedana, sarhjfia and sarhskara). 


As against this we observe that neither the atoms 
nor the skandhas are able to achieve the two-fold groupings 
as assumed by these realists. For the atoms as well as 
the skandhas are non-intelligent; and if at all they are 
assumed to be active of their own accord they will never 





1 Everything except atoms, aküsá, time, space, soul, mind, sīmīnya, ४78283, 
samavaya and a few qualities, is perishable according to the Vaifesikas. This is 
semi-nihilism. But the momentary character of all things is the common view of 
all the schools in Buddhism; and it is this which ultimately leads to perfect 
nihilism. 

2 E. g. The Madhyamikas are said to be of mediocre intelligence, 
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cease to be so, and hence there will be nonirvana. Even 
the activity of the mind, which might be supposed to be 
the cause of the groupings, will not be possible on the 
Buddhist view, without the accomplishment of the 
groupings, that is, without the presence of the body. 
Nor does the theory allow the existence of any other 
permanent and intelligent being such as the soul which 
enjoys, or the Lord who governs. Nor again cana chain 
of cognitions of one's own self as * I am" be the cause. 
For if the chain is different in character from the several 
momentary cognitions of which it is made, it is to admit 
the permanent Atman of the Vedantin. But if the chain 
too is momentary, there is left no scope for it to be active 
and to bring into being the external and the interna! 
worlds. 


इतरेतरभ्रत्ययत्वादिति चेज्ञोत्पत्तिमात्रनिमित्तत्वात्‌ | १९ 


[Itaretara—successive; bratyayatvat— because of causal links; 
iti cet—if it be said; ma; utpatti-origin; matra—only; 
nimittatvat—being the cause.] 


Ir IT BE SAID THAT (GROUPINGS OF ATOMS ANDSKANDHAS 
ARE FORMED) ON ACCOUNT OF SUCCESSIVE CAUSAL LINKS 
(OF AVIDYA, SAMSKARAS ETC., WE SAY) IT IS NOT SO; FOR 
THEY ONLY EXPLAIN THE ORIGIN (OF NEW SUCCESSIVE LINKS, 
AND NOT THE FORMATION OF THE GROUPINGS). 19 | 


It may be said that even in the absence of a permanent 
ruling principle, the sarhsara is made possible, on account 
of the causal force of a series! which begins with avidya 
and ends with death and return to life. These links in 
the chain follow upon each other as surely as water-pots 
on a wheel and explain the sathsara. 


1 The series consists of such members as : avidya, samskara, vijnana, nama- 
ropa, sadayatana, sparga, vedana, ttsna, upadana, bhava, jati, and oldage, death 
etc. 
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But the argument cannot be accepted, because it 
merely accounts for the origination of the several members 
in the series by reference to the preceding members in the 
same. It does net explain how the external and the 
internal groupings are formed. If, as we have already 
pointed out, it cannot be proved even on the Vaisesika 
thecry how the atoms are combined, in spite of the fact 
that the theory admits the existence of permanent atoms 
and of souls in which the unseen fruits of actions reside, 
how much more improbable it must be for the Buddhists 
to explain the combinations, when the atoms are said to 
be momentary, and are devoid of any connection with the 
souls and with the unseen fruit? The series of avidya 
and other things, being itself dependent on the assemblage 
of atoms and skandhas, cannot be the cause of the latter. 
Avoiding these difficulties, if it be said that the series of 
avidya and others as well as that of atoms and skandhas 
on which it depends are simultaneously responsible for 
the continued existence of sarhsira, we have to ask a 
further question, whether the successive groupings of 
atoms and skandhas are like unto each other or unlike. 
In the first case, in spite of his good or bad actions, man 
will never be able to obtain the bodies of birds and animals 
or of angels and gods; in the second case, man may change, 
at any time, even while living, into an elephant or a god. 
Besides, if even the souls have got a momentary existence, 
it is inconceivable how they can wait till the obiects of 
enjoyment are formed for their sake or till the time of 
final release Release or enjoyment too serves no purpose. 


उत्तरोत्पादे च पूर्वनिरोधात्‌ । २० 


[Uttar-—subsequent ; utpade—as it arises; ca—and ; 
purva— preceding ; nirodhat—on the destruction.] 


AS EVERY NEW (MOMENTARY THING) ARISES ON THE 
DESTRUCTION OF THE PRECEDING, (THERE CANNOT BE ANY 
CAUSATION TOO AMONG THE MEMBERS OF THE SERIES OF 
AVIDYA ETC.). 20 
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There cannot exist any causal relation between 
any two momentary things because it is only after the 
first has ceased to be that the second comes into existence. 
Howsoever the antecedent may become developed and 
possess power, it cannot produce the consequent unless 
contrary to the theory of universal momentariness, it is 
assumed that the antecedent lives for the second moment 
and actually exerts influence in order to be connected with 
thc second thing. The existence of the antecedent by 
itself is not again sufficient to produce the consequent; for 
there can be no consequent worth the name which has 
not in it the essence of the antecedent. But to admit 
this is to give up the view of momentariness and to say 
that the essence of the antecedent continues to remain 
the same till the moment of the production of the 
consequent. 


Besides what does the Buddhist mean by origin and 
destruction of things? If thereby we understand the 
nature of a thing, then whether the thing is destroyed or 
not, it is as good as saying that the thing is maintaining its 
own nature, in spite of the view of momentariness. If 
origin and destruction are the earlier and later stages of 
one and the same intermediate thing, even then it is as 
good as admitting that the thing lives at least during three 
moments of time. And finally, if they are absolutely 
distinct and separate from the thing just as a horse is 
different from a buffalo, even then we reach the same 
conclusion. The thing is eternal because it is not affected 
either by origin or destruction. And further, if origin 
and destruction were merely to imply the perception and 
the non-perception of a thing, they would then refer to 
a percipient being and not to the thing at all. Hence it 
is that the Bauddha view is untenable; 


असति प्रतिज्ञोपरोधो योगपद्यमन्यथा | २१ 
[Asati—1hen absent; pratijtz— statement; uparodhak— 
. the contradiction; yaugapadyar—simultaneity; anyatha— 
otherwise.] 
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(IF THE EFFECT IS PRESENT, EVEN) WHEN (THE CAUSE 
I$) ABSENT, THERE WILL RESULT THE CONTRADICTION OF THE 
ADMITTED PRINCIPLE, OR ELSE SIMULTANEITY (OF CAUSE AND 
EFFECT). 21 


If it be said that there may be an effect even if there 
is no cause, the original principle of the school that the 
mind and its states arise on account of four different causes ' 
will have to be given up. Besides anything may come 
into being at any time, if no cause is required. If, on 
the other hand, it is said that the antecedent may continue 
to exist till the consequent is produced, it will simply 
mean the giving up of the theory of universal momentari- 
ness and the acceptance of the simultaneous existence of 
cause and effect. 


प्रतिसंरव्या 5प्रतिसंख्यानिरोधाप्रापिरविच्छेदात्‌ । २२ 


[Pratisanikhya—voluntary ; apratisarhkhya—involuntary 
nirodha—destruction ; aprapti—not to have; avichedat 
—being not discontinuous.] 


AS THERE IS NO DISCONTINUITY (IN THE SERIES), 
THERE CAN BE NEITHER VOLUNTARY NOR INVOLUNTARY 
DESTRUCTION. 22 


The nihilists further maintain that all the objects of 
knowledge. except akasa and the voluntary and the in- 
voluntary types of destruction, are produced and are 
momentary in character. The three excepted things are 
not only non-substantial but are also negative in character. 
Aka§a, which will be considered in Sūtra 24, indicates the 
absence of anything which will occupy space. Destruc- 
tion, whether voluntary as in the case of a jar which is 
intentionally broken by means of a stick, or natural, 
which takes place on account of continual decay of things, 





1 The four causes are: Material (alambana), Impressional (samanantara), 
. sensory (adhipati), and auxiliary (sahakari): e. g. the jar, prior impressions of it, 
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must refer either to the stream of things as a whole or to 
the things themselves. But the stream or the series of 
things and events cannot be destroyed, because the 
members in the serics are connected together as cause and 
effect in an unbroken manner. Nor are the things them- 
selves capable of being destroyed. For in the various 
conditions or states of a thing there remains something' 
by which that thing itself is recognized, either actually or 
by inference. Hence, there is no kind of destruction 
possible, as is upheld by thc nihilists. 


उभयथा च दोषात्‌। २३ 
{Ubhayatha—both ways; ca—and; dosat—-due to defect.] 


AND BEING DEFECTIVE BOTH WAYS. 23 


Besides, if the destruction of avidya and cther things, 
as involved in the two kinds of destruction, were to result 
on account of perfect knowledge and other ethical means, 
the Bauddha teaching that destruction takes place without 
any cause will have to be given up. And if avidya etc. 
are destroyed of their own accord, what then is the use of 
the path to salvation which consists in knowing, that 
everything is momentary, painful, and void ? 


आकाशने चाविशेषात्‌ । २४ 


TAkafe—in the case of ८५८४८, ca; avifesat—there being no 
difference. } 
AND ON ACCOUNT OF ITS BEING NOT DISSIMILAR (WITH 
THE TWO KINDS OF DESTRUCTION) AKASA (TOO CANNOT BE 
SAID TO BE A NON-ENTITY). 24 








the eye, and the light, are the four causes 1n the case of the perception of a jar. 


r Clay is recognized as the indestructive common element of the different 
states of a jar, such as the pieces or the powder of it. Where it is not so seen, 
it is inferred to be so; e. g. in the case of the different states of the seed, 
such as the sprout, the plant, the flower etc. 


sis ae 
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Akaéa too cannot be said to be devoid of positive 
characteristics, and therefore a non-entity. That it is a 
real thing can, first of all, be seen from the Sruti passage, 
* From Atman came forth the akaéa '(Tai. 2, 1). Secondly, 
it can be inferred from the specific quality of sound, just 
as earth and other elements are considered to be real on 
account of smell and other qualities. Besides, if ak aa 
means simply un-covered space, the existence of any 
flying bird in the sky would render the space covered, and 
so may prevent any other bird from flying in the sky. If, 
in reply to this, it be said that another bird may fly in 
another portion of the sky, then this is nothing but to 
admit, with reference to that second portion of the sky, 
that there is first a portion of the sky or akasa which exists 
independently of its being covered or not by the body of 
the flying bird, and that it is not simply the uncovered 
space. And if akaéa is to be defined only negatively, it 
will contradict Buddha's own reply, in another place, 
that akaga is the support of wind. If, according to him, 
a positive entity like wind is the support of the earth, 
how is it possible that the wind should have its support 
in a non-entity like akasa ? Besides, there is a further 
contradiction involved in saying that aka§a, like the two 
kinds of destruction, is a non-entity and is at the same 
time eternal. How can that which is unreal be either 
eternal or non-eternal? For the attributes can be pre- 
dicated or not of real things only. 


अनुस्मृतश्र | २५ 
{Anusmrtes—On account of recollection; ca—and.} 


AND BECAUSE THERE IS RECOLLECTION, (THE EXPERIEN— 
CING SUBJECT CAN NOT BE A MOMENTARY THING). 25 


The nihilist who believes in the universal momentari- 
ness of things shall have consistently to believe in the 
momentary existence of the experiencing subject. But the 


fact of recollecting makes this impossible. For recollection 


V. 21 


322 VEDANTA EXPLAINED  » 


or recognition of a thing belongs to the same person 
who has first cognized that thing. We never observe 
that one man cognizes things and another recognizes 
them. Even the distinction between a thing seen today 
and a thing seen yesterday cannot be noticed, unless both 
the things are seen by one and the same person. Even 
the nihilist cannot possibly deny that the perceptions 
which he now remembers belonged to himself in the past; 
he is as certain of this as of the fact that fire is hot and gives 
light. If then the nihili$t must connect in himself the two 

moments of perception and rememberance, and must think 
that from his crad fe to the graveall his perceptions and the 
subsequent recollection of them must belong to himself 
as one and the same person, will he not be ashamed of having 
held the view that everything is momentary in character ? 


Should he argue that the belief in one and the same 
experiencing subject arises from similarity ef two or 
more cognitions of the self, we reply that even for the 
cognition of similarity there is required a person who will 
be permanent enough to discern the similarity of two succes- 
sive things. But from the point of view of the nihilist, 
there being only momentary things, to say that recognition 
is based on similarity is to utter sheer nonsense. Should he 
again argue that the knowledge of similarity is altogether 
a new cognition, and is therefore neither based on the 
prior cognitions of two things occupying two different 
moments of time, nor on the existence of a permanent 
experiencing subject, we reply that the expression ' this 
is similar to that ° not only points to the ' this ' and the 
"that' as two distinct things but also to the common 
third thing of the similarity between them expressed in 
one single act of judgment. If similarity were to be 
altogether a distinct object of knowledge and unconnected 
with things which are similar, then the expression ' this 
is similar to that" would serve no purpose ; we should 
be able in that case to speak of ° similarity ` only without 
any reference to the ‘this’ or the ‘that’. To refuse 
to admit a well-known fact, whether for the purpose of 
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establishing one's own position or for the purpose of 
refuting the position of others, is not only not to carry 
conviction to oneself or others, but also to expose oneself 
to the charge of being vainly talkative. It is therefore 
not proper to say, if we attach any value to our everyday 
life and thought, that what we apprehend is due to 
similarity only; for in recognition, what we are aware of 
is the sameness of the thing apprehended before and not 
of similarity of one thing with another. No doubt, 
it is likely that with reference to external things, a doubt 
may sometimes arise whether a thing is the same as seen 
before or as simply similar. But there cannot arise any 
such doubt with reference to the conscious subject; 
for everyone is distinctly and clearly aware that he is the 
same subject who remembers today what he has app- 
rehended yesterday. 


Waa 5दृष्टखात्‌ | २६ 


(Na-not ; asata&-from non-existence ; a-d rsfatvat-since it 
is not observed.) 


SINCE IT IS NOT OBSERVED, (AN EXISTING THING) DOES 
NOT ARISE FROM NON-EXISTENCE. 26 


The nihilists must further believe that existence 
arises from non-existence, because they propound the 
view that the effect does not arise without the destruc- 
tion of the cause. There comes forth’ the sprout after 
the seed is destroyed; curds is formed only when milk 
ceases to be milk, and the clay ceases to be a mere lump 
of clay, before we see a jar out of it. If changeless causes 
were to produce effects, then we may, says the Buddhist, 
ra expect all the effects at once and without any 

elay. i 


To this we reply. If non-existence were to produce 
existence, then there would bė no meaning in assigning 
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special causes for special effects, such as seed for sprouts, 
clay for jars or milk for curds. For there will be no differ- 
ence between non’existenceas indicated by the expression 
* The horn of a hare" and the non-existence indicated by 
the destruction of clay or seed. We need not even posit 
so much that there is first the non-existence of seed and 
then the existence of sprout ; for a sprout may come out of 
the non-existence indicated by ' The horn of a hare.’ 
If, on the other hand, we assume that different kinds of 
non-existence have different characteristics of their own, 
then like several things with their peculiar properties, 
non-existence too will lose its character of being a nonen- 
tity. It will bean entity with a quality of its own, just 
as a lotus has the quality of being blue. Besides, will 
not the effects of non-existence participate in the nature 
of their cause and become non-existent ? But we do 
not find this in our experience. On the contrary, we 
find every effect wearing a peculiar aspect of cxistence. 
The jars of clay are like clay and not like threads of cotton, 
indicating thereby that the jars participate in their ap- 
propriate existing cause viz. the clay and not in their 
non-existent cause viz., .the threads of cotton. So 
the Baudha view that nothing which does not change can 
become a cause, is false. Gold does not change, though 
it is made into ornaments. Even in the case of seeds, 
where there is apparent change, the seed is not destroyed; 
the small particles of the seed are not destroyed and it is 
these which are the real cause of the sprout. In short, 
because we see that nothing originates from non-existence 
which is like the idea of the horn of a hare, and that, 
on the contrary, every entity originates from some other 
entity which has an enduring nature like gold or clay 
we conclude that the Baudha doctrine is fit to be rejected. 
It is to be rejected for the additional reason that the 
Baudhas contradict themselves by saying first that the 
‘mind and its modifications arise from four skandhas, and 
the material things from atoms, and by saying again that 
existence is due to non-existence. Their doctrine is 
nothing but bewilderment to others. 
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उदासीनानामपि sd fafg:! २७ 


[Udasinanarh-of idle persons; api-even; ca-and; evarh- 
thus; siddhif—-success.} 


AND IDLE PERSONS ALSO WILL THUS ACHIEVE (THEIR 
ENDS). 27 


If the doctrine ‘entity arises from non-entity ° 
were admitted, lazy persons also would achieve their ends; 
for non-existence can be had without any effort. Corn 
would grow even if the farmer did not till the land; vessels 
would come into being without the moulding of clay 
by the potter ; and cloth will be available even if the 
weaver was lazy and did not weave. No body will be 
required to put in any efforts for the attainment of the 
heaven or of release. All this is absurd and unacceptable. 
Therefore the doctrine referred to is false. 


५ अभावाधिकरणम्र्‌ | (२८-३२ ) 


नाभाव उपलब्धेः | २८ 


INa—not ; abhavah—non—existence ; upalabdhep—being 
available.] 


NON-EXISTENCE (OF EXTERNAL THINGS) CANNOT (BE 
MAINTAINED), ON ACCOUNT OF (THEIR) BEING PERCEIVED. 28 


Now that the Baudha view that the external world is 
real though momentary is refuted on the ground that it is 
impossible to account for the groupings of atoms and 
skandhas, there comes forward for consideration another 
view known as the Subjective idealism of the Vijüiana- 
vadins. The reality of the external world is believed 
to have been adopted by Buddha, in order to make 
it suitable to some of his dec les who were, accor- 
ding to bim, too much attached to the things of the 
external wcrld. His real view however was different. 
It was to maintain the reality of cognitions or ideas and 
nothing else. | 
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According to this doctrine known as Vijfidnavada, 
all experience, whether in the form of cognition, or in the 
form of the subject, the object and the means of cognitions 
is mental in character. Supposing that things exist in the 
outside world, we can have no experience of them unless 
they assume the form as determined by intellect. And 
if the external things are to be admitted, they must either 
be of the nature of atoms or of their groupings. Obviously, 
things like pillars cannot be apprehended as atoms, because 
the latter are imperceptible. Nor can they be apprehended 
as ageregates of atoms ; for if these aggregates are different 
from atoms, they can be no longer considered as made up 
of atoms ; and if they are non-different, they will be as 
imperceptible as the atoms, and hence there will be no 
cognition of pillars as pillars, or of any other gross objects. 
In the same way, one can show that the external objects 
have neither universality ' nor any other category. 


Now the various differences we feel in our general, 
uniform awareness or experience, on account of the various 
references to objects of knowledge such as, a pillar, a wall 
or a pot, are, as a matter of fact, mental in character. 
They are differences in our ideas or cognitions, and are 
found to conform to things. This is to admit, in other 
words, that the forms of objects of our knowledge are 
determined by our ideas,* and not given by the reality 
of the external world. Besides, our knowledge of objects 
in the form of ideas and of the objects themselves being 
always simultaneously presented, they must in reality 
be one and the same. For had they been different, we 


1 If the universality or jati viz the pillarness is different from pillar, then they 
are two separate things: and if it is non-different, then just as the ls will be 
either atomic and imperceptible or mental, the universality will also be either 
imperceptible or mental in character, 





2 Instead of believing in the various forms of objects, and corresponding to 
them in similar various forms of our ideas of objects, the subjective idealist wants 
us to believe in our own ideas only as the source of our belief in the ex:ernal 
world, 


3 Though the idea and the thing are one and the same thing, the subjective 
dealist, it must be noted, says that the idea alone is real, 
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might have been conscious of one and not of another ; 
but this is never the case. Hence, too, we may say that 
the world of external things is not real. 


One more reason for not believing in the external 
world is the similarity of the perceptions of our waking 
life to our experience in dreams and illusions. If our 
experience of the latter type appears to us as twofold, 
that as, as made up of abject and object, inspite of the 
fact that there is no external world in dreams and illusions, 
our experience of the waking life also may be independent 
of the external world. Our perceptions of objects are 
nothing but simple ideas. Asfor the reason of the variety 
of ideas, it need not be sought in the existence of the exter- 
nal world, but in the sarnskaras or the impressions of past 
ideas. The ideas and the impressions succeed! each 
other as necessarily as the seed and the sprout succeed 
and cause this endless Samsara. That the ideas or 
cognitions are caused not by ‘external object: but by 
impressions can be proved by reference to positive and 
negative assertions we can make regarding the relation 
between them. The Vedantins too admit with us that 
in dreams, when there are no external objects, knowledge 
or ideas arise on account of prior mental impressions. 
But in the absence of impressions, there cannot be as we 
hold, any knowledge or ideas. We therefore conlude 
that there is no external world of things. 


To this we, the Vedantins, make the following reply. 
It is wrong to hold that the external world does not exist ; 
for we are aware that corresponding to our ideas our 
perceptions point out to us external things like pillars 
and walls. Nobody will listen to a man who, while he 
is enjoying his dinner, says that he is neither eating any- 
thing nor having any satisfaction out ofit. Let the Baudha 


1 That this succession of ideas and impressions is not an example of mutual 
dependentance upon each other, is admitted even by the Vedantin. Mutual 
dependence (anyonyas raya) is a defect; as it determines nothing, But when the 
succession denotes a causal and endless succession it is no defect, 
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arbitrarily explain that what he means by saying that 
there is no object is that there is no consciousness of object 
apart from the act of consciousness. But the truth is 
that consciousness-itself points out to us that what we 
are aware of in perception, for instance, isnot the perception 
itself, but the objects of perception. The Baudhas them- 
selves tacitly acknowledge this fact when they say that 
the internal object of cognition appears ‘ like something 
external! How can there be something ‘ like external ° 
if there is really nothing external? Is it possible that 
Visnumitra should ever appear like the son of a barren 
mother? Besides, whether objects of perception are possi- 
ble to be external or not is to be judged by reference ta 
the means of knowledge ; the means of knowledge are 
never said to exist or not to exist by reference to our 
preconceived ' notions about things. That is possible 
which is capable of being apprehended by perception or 
other means of knowledge; that is impossible which is not 
so capable. So when, as a matter of fact, the external 
things are apprehended by means of knowledge, to say 
that they are only mental on the ground that they are 
neither different nor non-different from atoms, is to indu! ge 
in idle talk. 


Again, if there are no external objects how can the 
ideas have the form of objects? And, if the ideas have the 
forms of the objects, does it mean that forthwith the objects 
whose forms the ideas have, are all reduced to these forms 
only ? "The truth is that objects are apprehended as ex- 
ternal and distinct from ideas; and therefore the invariable 
concomitance of the idea and the object should be construed 
as the expression of the causal connection between them 
and not as that of identity. That the idea and the object 
are distinct from each other can moreover be shown by 
reference to the difference between a substantive and the 
attributes or aspects which belongto it. The perception 


1 The vijfianavidins first take it for granted that external things do not. exist, 
and then run to the conclusion that not only these objects are mental in character, . 
but that even the means of knowledge are also mental. 
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of a white ox differs from the perception of a black 
ox, though the knowledge of an ox in general is the 
same. The two kinds of knowledge as specified 
by the differing attributes ‘white’ and ‘black’ are 
also further different from the generic knowledge of an ox 
as such. Similar is the distinction between the percep- 
tions of a jar and a pot, or between the perception and 
rememberance of a jar, or between the smell and taste of 
milk, even though the generic knowledge in each case may 
be simply some indefinite thing, or simply a jar of milk. 
Neither the attributes nor the substantive be said to be 
non-distinct and non-separate from each other. And if 
the ideas occupy different moments of time, and vanish 
immediately after they have been felt in consciousness, it 
will not be said about any one of them that it is either 
the knower or known. If the idea does not last even 
for two consecutive moments; then there ought not to 
be any talk about the ideas being different from each other, 
about everything being momentary and void, about the 
distinction between individuals and classes, or between 
existence and non-existence due to avidya, and about 
bondage and release. ' 


The vijnanavadin may further argue that while an 
idea illumines by itselfas a lamp, the external objects do 
not, and hence we become conscious of the idea and not 
of the external world. But it looks strange that he should 
readily believe in something absurd enough like ‘fire 
burns itself,’ and not believe in the altogether common 
and rational view that the ideas make us aware of the 
external things. He may object to this by saying that 
this involves the regress ad infinitum; for if the idea 
is to depend for its apprehension on something else, 
that something also has to. be dependent for its 


END 


1 All this is possible on the supposition that there exists a knower who can 
compare one idea with another, and that ideas last at least for two moments to 
allow such comparasion. But the Buddhist has no such belief. 
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apprehension on something else and so on. But so far as 
the knowledge of ideas, is concerned he may tell us, that 
just as a lamp does not require another lamp to illumine it, 
even so one cognition may not require another cognition 
to cognize it. But we reply that both the arguments 
are wrong. The regress need not arise ; for, there is 
no other cogniser of the self' who cognizes the ideas ; 
and the self and the cognitions are of different nature. 
They are related to each other as the knower and the 
known, oras thesubjectand object. As for the witnessing 
self, he exists by himself and cannot be doubted. 


The lamplike, self- illuminating idea of the vijriana- 
vadin appears therefore neither in need of any means of 
proof nor of any other being beyond it. But this is like 
believing that a thousand lamps are burning in the interior 
of an impenetrable rock. To say that the self-conscious 
nature resembles the view of the Vedantin is not correct; 
for just as the light of a lamp is d.pendent for its being 
known on the eye of an intelligent being, even so the 
idea manifests itselt through some intelligent principle 
beyond it. Besides, whereas the witnessing self of the 
Vedantin is one, permanent and self-illuminating, the 
ideas of the Vijfiavavadin are transitory and many, and 
therefore require for their manifestation an intelligent 
principle beyond them. 


वैधम्यांच्च न स्वप्नादिवत्‌ | २९ 


[Vaidharmyat-on account of difference in nature; ca-and; 
na-not; svapna-adi- vat—likRe dream and others.] 


AND ON ACCOUNT OF DIFFERENCE IN NATURE (IDEAS 
OF THE WAKING LIFE) CANNOT BE LIKE THOSE IN A DREAM 
ETC. 29 





1 According to the Vedantin, the Atman alone is the only self-illuminating 
cognizer of all ideas or knowledge. 
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We now refute the Buddhist view that the ideas 
ot the waking life may arise, in the absence of the ex- 
ternal objects, in the same manner in which the ideas in 
a dream arise. 'The two kinds of ideas, we contend, 
are different in nature. The ideas in a dream arise 
falsely because the mind is infatuated by sleep. That is 
why the experience of having met a great person in a 
dream is cancelled in the waking life. Similar is the 
case with illusory experience. But the things of which 
we become conscious in the waking life continue to exist 
without being negated. Besides, what we experience in 
dreams is due to memory, while what we experience in 
the waking life is immediate apprehension. The differ- 
ence hetween the two states is the difference marked by 
the presence or absence of objects. Notwithstanding 
this obvious, self-evident truth regarding the difference 
between the two states, if the Baudha proceeds to infer 
that the knowledge of the waking life is like that of the 
dreaming state, simply on the ground that there is a 
kind of knowledge in both the states, he will thereby 
show that he has neither lo sic nor wisdom. What is 
contrary to experience, viz. the knowledge of the exter- 
nal world without the existence of the external world, 
he hopes to demonstrate by reference to a partial resemb- 
lance of consciousness between the wakeful and dream- 
ing states. But how can an attribute which does not 
naturally belong to a thing, be ascribed to it, simply be- 
cause that thing has a partial similarity with some other 
thing? Can fire be cold, because like water, fire is one 
of the five elements? Therefore it is that we say that 
the waking life is different from a dream. 


न भावोऽनुपलब्ध $ | ३० 


{Na—-not; bhavah— existence: an—upalabdhep— being not 
available.] 


IN THE ABSENCE OF EXISTENCE (OF EXTERNAL THINGS, 
THE MENTAL IMPRESSIONS) DO NOT EXIST. 30 
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To refute now the possibility of knowledge due to 
impressions, even if there is no exterral world. We 
may ask, in the first place, as to how the impressions 
may arise at al] if there are no external objects as their 
causes. To say that they are due to prior cogni- 
tions in addition to the belief that cognitions are due to 
prior impressions, and to say that this has been going on 
without any beginning, is to rest satisfied with a fruit- 
less regress ad infinitum.' Like one blind man leading 
another, it will only cut the entire practical life. It 
will not also help the Buddhist to uphold his position, 
viz. that cognitions are due to impressions and not to 
external objects. The anvaya and vyatireka, that is the 
positive and the negative method of argument which he 
uses ^ is really in our favour. For cognitions arise if 
there exist the external objects; and they do not arise if 
there are no such objects. As opposed to this, people 
believe in the existence of the external world even in the 
absence of the impressions. Moreover the impressions 
do require a substratum * in which they reside, though 
such a substratum from the view-point of the Buddhist 
cannot be cognized by any means of knowledge. 


क्षणिकत्वाच्च | ३१ 


{Ksanikatvat—on account of being momentary; ca—and.] 


AND ON ACCOUNT OF (THE ALAYAVIJNANA) BEING 
MOMENTARY, (IT CANNOT BE THE SUBSTRATUM OF MENTAL 
IMPRESSIONS). 31 


1 The Buddhist is not prepared to call the regress as fruitless, because he 
imagines that it is beginningless and inevitable like the causal chain of seed and 
sprout, Put this is not correct, For it is simply taken for granted without re- 
gard to the external objects that there exists a causal connection’ between cogni- 
tions and impressions. 

2 If there are impressions there arise cognitions, and if there is no impression 
there dces not arise any cognition, 


= 3 The external world being the cause of the impressions can exist without the 
effects. 


4 That this substratum cannot be the * Alayavijfiana * will be shown in the 
next Sütra, 
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If the pravrttivijnana or the cognitions having the 
form of external things cannot be the substratum of im- 
pressions, the alayavijfiana ' also, that is, the cognitions 
which have the form of ‘I am’, cannot be the substratum 
because it is also momentary in character. Unless there 
be something which continues to exist and is therefore 
connected with the past, the present and the future, or 
unless there is the absolutely permanent on-looker of all 
things, there will be no proper explanation of the whole 
of the practical life which consists of memory, recogni- 
tion and the various impressions. The alayavijnana 
being as momentary in character as any other thing in 
the Buddhist scheme, the objections we raised against 
the realists in Sutra 20 (adhyaya 2, pada 2) can also be 
raised against it. 


As for the refutation of the Sinyavada, which goes 
against all means of knowledge, no regard may be 
shown. For a complete denial of everything is not 
possible except on the recognition of some truth which 
cannot be denied. 


सर्वथा ऽनुपपत्तेश्च । ३२ 


[Sarvatha-in all ways; anupapatteg-on account of being 
defective; ca-and 


AND ON ACCOUNT OF BEING DEFECTIVE IN ALL WAYS. 32 


To say in short, the more we search to find out 
some good point in the Buddhist system, the more it 
gives way on all hands, as the sandy walls of a well fall 
when we begin to dig it deep. By propounding the 
different views of realism, idealism and nihilism, Buddha 
has merely exposed himself as a man given to teach con- 
tradictory things. Or thereby he has shown his hatred 





1 Even if the cognitions are considered a» stream or series, they do not form 
an enduring substratum, 
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to all people, so that they may be bewildered and lost. 
Therefore what the Sütra indicates is that the Baudha 
doctrine should be completely discarded by those who 
wish to achieve their spiritual good. 


& एकस्मिन्नसंमवाधिकरणप्र | (33-38) 
नकर्मिन्नसंभवात्‌ । ३३ 


[Na-not; ekasmin-in one; asarhbhavat-on account of not 
being possible.] 


ON ACCOUNT OF THE IMPOSSIBILITY OF (CONTRADIC- 
TORY ATTRIBUTES) IN ONE THING, (THE JAINA VIEW) 
CANNOT (BE ACCEPTED), 33 


Having refuted the Buddhists, we nuw turn to the 
Jainas. According to them there are seven" entities, 
viz. jiva, ajiva, asrava, sathvara, nirjara, bandha and 
moksa. Or subsuming* the last five under the first 
two, they may be said to believe only in two entities, 
viz. the soul and the objects (jiva and ajiva). Or they 
may be said to believe in five entities which they con- 
sider as varieties of these two, and which they call as 
‘astikayas’, with reference tojiva, pudgala,? dharma, adhar- 
ma and akaga. All these varieties, they again subdivide 
in various imaginary ways.* And to all these things 





1 These seven entities are: the soul. the objects of experience, the movement 
of the senses towards the objects, the restraint of this activity, the work itself 
constituting the bondage, and the release which means either the attainment of the 
condition of I£vara who is eternally released, or ascending the highest heaven. 


2 Moksa however may come under both the categories. If it means to be- 
come Jsvara, it belongs to jiva, but if it means the ascending to heaven, it belongs 
to ajiva. 


3 * Pud -joining, and ° gal'-fall away. Pudgala means therefore the atom; 
001 it is the atoms which join together and fall away. 


Ww 4 Jivastikiya is divided into those that are bound, those that are zeleased, 
and those that are released without being previously bound; pudgalastikaya into 


earth, water, fire, wind, moveable and immoveable things; akisaatikaya into loki- 
kafa and alokakaéa; bandha into eight varieties due to karma. ^ 
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they apply the reasoning known as 'saptabhanginaya'' 
which 1s:-somehow it is; somehow it is not; somehow is 
is and is not; somehow it is indescribable; somehow it is 
and yet is indescribable; somehow it is not and yet is 
indescribable; somehow it is and is not, and yet is 
indescribable. They apply this reasoning even to such 
conceptions as unity and eternity. 


Against this doctrine we say the following. The 
reasoning itself is faulty; for it is impossible that contra- 
dictory attributes, like hot and cold, may belong to the 
same thing at one and the same time. To apply the 
saptabhanginaya to the seven entities is to have confused 
an indefinite knowledge about them; for they may 
either have a particular nature or not have it. In other 
words, all assertions about them will end in doubt and 
not in any definite knowledge. To say that the cogni- 
tion of a thing can assume more than one nature and is a 
definite piece of knowledge, is itself unture; for applying 
the same reasoning this so-called definite knowledge 
may or may not be definite. If, in short, this indefinite- 
ness belongs to all things without exception, that is, 
if it belongs to knowledge and the means of knowledge, 
as also to the knowing subject and the objects of know- 
ledge, how indeed can it be said that the Jain Tirtha- 
kara teaches anything which is undoubtable or definite? 
Or how indeed can his followers be said to accept his 
words. which being thoroughly indefinite, appear to be 
uttered by a madman or a drunken person ? 


Jf we extend the application of the same reasoning 
to the five astikayas, they may be seen to be more or less 


BENDUM 

1 The first bhanga is the reply tothe Samkhya realist. Because the potter 
works, the jar cannot be said to have its existence necessarily. The second is the 
reply to the §unyavadi nihilist. Why should the potter work at all? The third 
is the reply to the Vaisesika, according to whom a thing was non-existent first, but 
existent afterwards, which as the Jains think, is inexplicable. The fourth is the 
reply to the Vedintin who says that things are real and unreal or anirvacaniya. 
The fifth, sixth and the seventh modes of reasoning arise out of the combinaticns 
of the fret and the fourth, the second and the fifth, and the third and the fourth 
respectively. 
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than five. To call them indescribable and yet to describe 
them is to contradict oneself. And to go on saying 
that they can be known or not known, that their 
knowledge is perfect or imperfect, inspite of its 
being imperfect or not, is certainly to talk like a 
drunken or a mad person. Nobody will ever act to 
achieve his release or to ascend the heaven, if these 
things mean nothing definite, so far as their existence or 
duration are concerned. As a matter of fact, being 
excludes non-being, and non-being excludes being; but 
if nothing definite can be said regarding soul or unity, 
whether it is one or many, permanent or non-perma- 
nent, separate or non-separate, we must reject the 
doctrine of the Arhat. As for the Jain doctrine of the 
atoms or pudgalas we need not refute it again, as 
we have already refuted the atomic doctrine of the 
Vaiéesikas. 


एवं चात्माकात्स्न्येस्‌ । २४ 


[Evam—thus ; ca—and ; a@tma—the soul ; akartsnyamh-— 
nonpervasiveness.] 


AND LIKEWISE (THERE OCCURS) THE NON-PERVASIVE- 
NESS OF THE SOUL. 34 


The Jains believe that the soul has the same size as 
that of the body. But this means that being limited in 
extension, the soul is as non-eternal as jars and other 
things. Besides, if the soul of man were to enter into 
the body of an elephant as a consequence of its previous 
deeds, it will not occupy the whole of it; nor will it find 
sufficient space for it in the body of an ant. Similar 
will be the difficulty if we take into consideration the 
bodies of one and the same person, in his childhood, 
youth and oldage. The Jain may explain away the 
difficulty by saying that the soul consists of infinite 
number of parts, which are capable of being compressed 
in a small body, and of being expanded to fill the space 


oe — — — 
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in a large body. But if the infinite particles occupy 
different places, they cannot be contained in a small 
body; and if they occupy the same place, that is the 
place occupied by one particle only, the size of the soul 
will always, in all cases, be very minute. Besides, there 
will be no reason why he should believe in the particles 
being infinite in number, when the soul has a limited 
extent of the body. 


The Jain may say in reply that the particles join or 
fall away as the occasion for the soul is to enter into a 
large or a small body. To this the reply is given in the 
next Sütra. 


न च पयोयादध्यविरोधो ARRET: | ३५ 


[Na-not; ca-and; paryayat-by turns; api-also; avirodhah- 
non-contradiction; vikaradibhyaA-because of change etc.] 


Nor. IS THERE NON-CONTRADICTION (IF PARTICLES 
JOIN AND FALL AWAY FROM THE SOUL) BY TURNS; BECAUSE 
OF (DEFECTS LIKE) CHANGE ETC 35 


The Jain theory that the soul has the size of the 
body cannot be shown to be free from contradiction, 
even if it is supported by another theory, viz. according 
as the size of the body is large or small, the soul gains 
new particles or loses some of those which are already 
there. For this new theory implies that the soul is 
capable of undergoing change, and is therefore non- 
permanent like the skin of body. But this goes against 
the Jain doctrine of the soul's release which is likened 
to the coming up to the surface of water of a gourd 
(freed from dirt) which was previously immersed in 
sarhsara on account of the eightfold bonds of karma. 
Besides, like the body which comes into being and is 
destroyed, these particles too have got origin and des- 
truction, and therefore cannot be said to be of the nature 
of the self. If some one permanent part is to be said as 


V. 22 
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the self, we do not know which one is meant. Nor do 
we know whence the particles come when they join the 
soul, and whither they go when they fallaway. The soul 
being immaterial, they cannot be said to have sprung 
from the material elements so that they may return back 
into them. Nor do we know any storehouse of these 
particles. Besides, on the Jain view, the soul and the 
particles of it will both be indefinite in character. For 
all these reasons, the theory that the particles join and 
fall away from the soul cannot be accepted. 


The Sūtra may be interpreted differently. To the 
objection that the soul will not be permanent if it is to 
be considered as having the size SH the body, the Jain 
may be supposed to reply that the soul may be consi- 
dered to be permanent in spite of its changes; just as a 
stream of water is said to be permanent in spite of the 
changing water, or just as, in the opinion of the Rak- 
tarnbaras, a stream of ideas is permanent, though indivi- 
dual ideas pass away. To this the present Sutra con’ 
tains the reply: if the stream is not real, there will be 
the theory of the void; and if the stream is real, the 
defects such as the changing nature of the soul, etc. will 
follow. The Jain view, in short, will be inadequate. 


अंत्यावस्थितेश्री भयनित्यत्वादावेशेषः | २६ 


TAntya-avasthiteh-on account of permanency of the final ; 
ca-and; ubhaya-nityatvat-due to permanence of both; avi- 
$esah-without difference. 


AND BECAUSE THE FINAL (SIZE OF THB SOUL) IS CON’ 
SIDERED PERMANENT AND BECAUSE OF THE PERMANENCY 
OF THE TWO (EARLIER SIZES), THERE IS NO DIFFERENCE 
(OF SIZE). 36 


Morcover, because the Jains believe that the final 
size of the soul is permanent during its condition of 
release, it follows that the initial and the intervening 


MENS I 18 11 
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sizes also must be permanent; otherwise there will be 
three different conditions of one and the same soul. 
But this means that the different bodies of the soul] will 
have one and the same size, and that the soul will not 
be required to enter into bigger and smaller bodies. 


Or the Sütra may be explained in a different way. 
The dimensions of the soul being the same in its three 
conditions, as noted above, the soul must be either small 
or large, and must not vary according to the size of the 
body. Hence the doctrine of the Arhat, like that of the Bud- 
dhist, is inadequate and therefore deserves to be rejected. 


७ पत्यघिकरणम्‌ । (३७-४१) 
त्युरसामंजस्यात्‌ । ३७ 


{Patyuz—-of the Lord; asamanjasyat— because inadequate.] 


(IT Is IMPOSSIBLE TO THINK) OF THE LORD (A8 ONLY 
THE EFFICIENT CAUSE OF THE WORLD), BECAUSE THIS 18 
INADEQUATE. 37 


In the Sutras 23 and 24 of the fourth pada of the 
first adhyaya, it was shown that God is both the mate- 
rial and the efficient cause of the world. And if the 
Sutrakara is not inconsistent, the present Sutra cannot 
be meant to show that God is neither the efficient nor 
the material cause. Jt should therefore be understood 
that the Sutra intends to attack what is contrary to the 
unity of Brahman, viz. the view that God is merely the 
efficient and not the material cause of the world. 


There are many who are opposed to the Veda- 
nta view regarding the nature of God. Some rely 
on the Samkhya and the yoga systems and say that God 
is only the efficient cause, and that he is therefore differ- 
ent from both pradhana and purusa. The Maheévaras 
hold that Pagupati (Siva) is the efficient cause, and say 
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that there are four other things as taught by Pagupati 
himself, viz. the effect, the yoga, the ritual and the end 
of pain'. Ina like manner, the Naiyayikas, the Vaiéesi- 
kas and others have told us that God 1s only the efficient 
cause of the world. 


All these opinions are however inadequate. For in 
supposing that the Lord is the cause of the differences 
in the various beings, such as low, intermediate and the 
best, we shall merely ascribe to him human motives of 
hatred and passion. Then he will be no real God, 
but like one of us. If, in order to get over this difficulty, 
it is said that God's choice is determined by the merits 
and demerits of the beings themselves, then it is to fall 
in another difficulty, viz. that God's choice and the 
works of beings will be mutually dependent on each 
other. To suggest that this mutual dependence is with- 
out any beginning is no solution of the difficulty; for 
this mutual dependence was as much a fault? in the 
past as it is the present time. Like one blind man 
leading other blind men, it willlead us nowhere. More 
over, the Naiyayika canon that “it is some kind of im- 
perfection that leads to action ` (Nya. Sü. 1, 1, 18), and 
our experience that all persons, whether egoistic or al- 
truistic, become active because they are imperfect, lead 
us to believe in a God who in spite of his benevolence 
and the consequent activity is imperfect still. The 
inadequacy of such a view becomes all the more apparent 
when the Patafijala-yoga tells us that God is a peculiar 
indifferent type of purusa. 





1 The effect means the world: yoga is the meditation on God; ritual consists 
in taking thice baths in a day; and the end of pain is the moksa. 


2 This mutual dependence or anyonyasraya is ro fault only when the two 
things are causally connected; e. g. the seed and the sprout, though mutually de- 
pendent on each other ever since the beginning of time, are causally connected and 
are therefore allowed by logicians as not involving the regress. In the case of 
God's choice and the karma, however there is mere endless sequence and not 
causal connection For the initial choice of God if considered as the first cause 
will be arbitrary; and the works being non-intelligent in nature cannot move the 
God to make his choice. 
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संबधानुपपत्तेश्च | २८ 


[Sarhbandha--connection ; anupapatteZ—being impossible: 
ca-and.] 


AND THE CONNECTION BEING IMPOSSIBLE. 38 


Moreover the doctrine we are considering is not 
satisfactory for some additional reasons. The God, the 
pradhana and the soul being all in&nite and without 
parts, no one can be related with the other two by the 
connection known as samyoga; for samyoga can take 
place only between objects which consist of parts. It 
cannot be samyaya also; for we do not know which of 
them is the substratum. Nor can we establish any special 
kind of relation between God and the world. For this 
would have been possible, if the world were admitted 
to be the product of pradhana; butas yet thishas not 
been proved. 


It may be suggested that the Vedantin also is 
sailing in the same boat; because according to him 
Maya which is the cause of this world is in no way 
connected with the Brahman. But this is wrong; 
because the relation between the Maya and the 
Brahman, according to him, is that of identity. He 
comes to know that Brahman is the cause of the 
world, because he relies upon Sruti, and does not 
think it necessary that what he believes must always 
conform to what he observes. His opponents, on the 
other hand, rely upon only what is observed and 
upon inference which is conformable to it. Besides, 
there is a fundamental difference between what the 
Vedantin thinks about the nature of Sruti and what 
the opponents think. According to the former, the autho- 
rity of Sruti or *Agama' is valid by itself; while according 
to the latter, it is due to some omniscient being'. This 

1 The Samkhyas believe that sages like Kapila are omniscient. Naturally, 
whatever they have written, e. g. the Sarhkhya-Sütras, have got all the force of 


Agama. The Vedantin, on the other hand, believes that the Ajama is valid by 
itself, and is not the work of any human agency. 
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however creates a logical difficulty for the opponent, viz. 
the authority of the agama is to be referred to an omnis- 
cient being, and the omniscience is to be inferred by 
reference to agama. For all these reasons, the Sarkhya- 
yoga view about the nature of God', as also other 
theories which make no reference to the Vedas, are to 
be rejected. 


अधिष्ठानाच्ुपपत्तेश्च । २९ 


{Adhisthana— support; anupapattes—-being impossible; 
ca- and] 


SUPERVISION BEING IMPOSSIBLE (THE LORD CANNOT 
BE THE MAKER ). 39 


People who resort to inference only may put forth 
the argument that just as the potter deals with clay while 
producing the jars, even so the Lord may be doing with 
reference to pradhana. But this is not possible; because 
pradhana being devoid of colour and other qualities is 
not capable of being preceived just as clay is, and will 
therefore not be a fit object to be dealt with and shaped 
into the world by the Lord. 


करणवच्चेन्न भोगादिम्यः | ४० 


{Karanavat—like the senses ; cet—if ; na—not; bhogadi- 
bhyap—because of enjoyment of fruits etc.] 


IF IT BE SAID (THAT PRADHANA IS GUIDED BY THE 
LORD) JUST AS THE SENSES (ARE BY THE SOUL), IT IS NOT 
80; FOR (THE LORD WILL: BE SUBJECT) TO ENJOYMENTS 


ETC. 40 


It may be supposed that the Lord guides the pra- 
dhana in the same way in which the soul guides the 
organs of sight etc., even though the organs lack colour 


s The J The Samkhya system referred to here is one which affords a place for system referred to here is one which affords a place for 
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and other qualities and are not objects of perception. 
The supposition however proves nothing. For whereas 
the soul is pleased or displeased on account of the acti- 
vity of the senses, and affords us reason to infer that 
it must be guiding the senses, we dc not get any 
such evidence for believing that the Lord derives 
pleasure or pain by the activity of the pradhana to 
enable us to infer that he rules over it. 


Or this and the preceding Sütra may be explained 
in a different way. Sutra 39: If kings can rule over a 
country only if they are endowed with a body, and 
not otherwise, even so the Lord of all must have got 
some kind of body to which his senses must belong, 
and on account of which he should be ableto rule. 
But bodies can exist only subsequent to creation and 
not prior to it. So a body can never be said to belong 
to the Lord, and therefore it can never be said that 


"he is able to act and rule. Sutra 40 : And if we assume 


that the Lord possesses a body which he can create for 
himself even before creation, and which he can utilize 
for guiding his own senses as well as the pradhana, he 
remains no longer the Lord, but becomes like one of us 
subject to pleasure and pain. 


अंतवत्वससवेज्ञता वा । ४१ 


[Antavattvari—liable to perish; asarvajnata—non-omni- 
science; vz—or.] 


(THE LORD WILL THEN BE) EITHER PERISHABLE IN 
NATURE OR NON-OMNISCIENT. 41 


For an additional reason too, the theory of those who 
rely on mere inference becomes invalid. They teach 
that God is eternal and omniscient, and that pradhana 
and the souls also live for infinite duration. Now let us 
suppose, in the first place, that the omniscient God must 
have measured the duration, the extent and the number 
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of himself, of pradhana and of the sou!s. But as experience 
tells us all measured things, like jars and the like, are 
of finite duration only. No doubt the number of souls 
is too great; still it is limited from the view-point of 
the omniscient Lord. That is why, gradually and one 
after another, the souls get the release from sarhsara. 
But when all of them get released, the samsara itself 
comes to an end. In cther words, it is nothing but the 
end of pradhana itself; for it is the pradhana which, 
under the guidance of the Lord, had modified and 
manifested itself as the sarhsara, for the good of the 
souls. And when the pradhàna thus comes to an end; 
what remains there for the Lord to supervise or to rule? 
lt is as good as saying that he too comes to an end;— 
and then, we are landed ina general void. If to avoid 
these unpleasant conclusions, we suppose, in the second 
place, that God did not or could not measure himself 
or the pradhana or the souls, we shall deprive him of 
his omniscience. Thus the, doctrine that God is only. 
the efficient cause of the world, is untenable. 


€ उत्पत्यसभवाधिकरणम्‌ | (४२--४५) 
उत्पत्यसंभवात्‌ । ४२ 


[Utpatti—origination ; asambhavat-—on account of 
im possibility. ] 


THE ORIGINATION ( OF THE INDIVIDUAL SOUL ) ‘BEING 
IMPOSSIBLE, (THE BHAGAVATA DOCTRINE CANNOT BE 
ACCEPTED. ) 


Having refuted the Saiva doctrine that: God is only 
the efficient and not the material cause of the world, we 
shall now refute the doctrine of the Buagavatas or the 
Vaisnavas. Their smrti is no doubt faithful to Sruti in 
believing that God is both the efficient and the material 
cause of the world, but differs from it in certain res 
pects; and it is in these respects that we have to examine 
the doctrine. 





obo -= 
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Their theory can be stated thus : Vasudeva is the 
highest reality; he alone exists and is pure knowledge. 
Dividing himself in four forms this Vasudeva or Nara- 
yana appears as Vasudeva, Safikarsana, Pradyumna and 
Aniruddha, or ap pears, in other words, as the highest 
Atman, the individual soul the mind and aharnkara, 
respectively. Vasudeva represents the primal cause, and 
the three others are the effects. If a man goes to the 
temple and worships this Vasudeva for hundred years 
by means of offerings, prayers and meditation; he will 
thereby be able to overcome affliction and reach the 
Vasudeva himself. 


Now we have no desire to dispute over the 
doctrine that Narayana who transcends the avyakta, 
and who is the highest and the internal Atman of all 
civides himself and manifests in various forms. For 
Sruti also tells us that the highest Atman appears 
in many forms, that ‘he is one, he becomes three’ (Cha. 
7, 26, 2). Nor do we wish to contend against the devo- 
tional approach and the unceasing one-pointed medita- 
tion on God; for this has been recommended both by 
Sruti and Smrti.1 But we do take objection to the 
origination of the individual soul (Safikargana) from the 
highest Atman (Vasudeva), as also to the origination 
of mind and aharhkara from the soul and the mind 
respectively. For in that case, like all other things 
which are originated, the soul also will be perishable 
in nature. Besides there will be no moksa for the soul, 
because it will be simply destroyed and will not there- 
fore reach the highest Being. That the soul does not 
originate will be shown later on in II, 3, 17. Hence it 
is that the doctrine of the Bhagavatas is untenable. 


न च कतुः ANG । 23 
[Na—not; ca—and; kartuh—of the doer; kKaranaih— 
yt instrument: आवड मती instrument.] 
J Vide Br. 4, 4, 23, and B. G. 11,55. 
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Nor IS THE MEANS (OF DOING SEEN TO BE PRODU 
CED ) FROM THE DOER. 43 


We never observe that an instrument of doing some 
work, springs forth by itself from the doer! of that 
work. Devadatta may use an axe, but the axe does not 
come out of Devadatta. The Bhagavatas teach us 
however that the mind (Pradyumna) arises out of the 
individual soul (Saükarsaga ), and that ahamkara 
(Aniruddha) arises out of the mind. But as said above, 
experience goes against their teaching. Nor have they 
any support from Sruti. 


विज्ञानादि भावे वा agm: । ४४ 


[Vijhiana-adibhave—when knowledge and other things 
exist; va—or; tat-a-pratisedhap—non-exclusion of that.] 


AND THERE WILL BE NO EXCLUSION OF THAT (DEFECT 
OP NON-ORIGINATION,) EVEN IF (ALL OF THEM ARE SUPPOSED 
AS) POSSESSING KNOWLEDGE AND OTHER (QUALITIBS.) 44 


The Bhagavatas may now takea different line of 
thought and say that Safikargana etc. are not the soul, the 
mind or the ahamkara, but are, all of them, gods endowed 
with the divine qualities of knowledge, glory, might, 
power, valour and lustre. They are, in other words, 
prototypes of Vasudeva, all of them being without any 
defects, self-supporting and permanent. Therefore the 
Bhagavatas may think that the defect regarding origina- 
tion (referred to, in Sütra 42) does not at all apply to 
these divinities. 


To this we reply that objection does remain in 
spite of this argument. Does the Bhagavata mean, in 
the first place, that the four divinities have the same 
attributes, but are different in form? If so, it isa 
useless addition of multiple forms when the act of 


1 As if the doer is the material cause, and not simply the efficient cause. 
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governance can be performed by one only. Besides, it 
is only to relinquish his own hypothesis, viz, that 
Vasudeva alone is the one real Being. Or if, in the 
second place, the Bhagavata means that the divinities, 
though possessing the same attributes, have sprung in 
succession from one highest Being, then, as shown 
already while discussing Sütra 42, the objection does 
remain valid. Besides, we learn from experience that 
there must be some kind of difference! between the 
cause and the effect; or to put it negatively, wherever 
such difference does not exist, there exists no causal 
relation. Accordingly we should expect some kind of 
difference between one divinity and another, because 
one springs forth from another. But the Paficaratrikas? 
acknowledge no such difference; They say, on the cont- 
rary, that all the divinities are forms of Vasudeva. 


Further, there is no reason why the forms of 
Vasudeva be limited only to four in number. Asa 
matter of fact, the whole world, from Brahmadeva 
down to a blade of grass, is the manifestation of God. 


Raad - 
qq | ४५ 
[Vipratisedhat—on account of contradictions; ca—and.} 
AND ON ACCOUNT OF CONTRADICTIONS. 45 


The qualities mentioned above as belonging to the 
divinities are also mentioned, by way of contradiction, 
elsewhere as different selves or forms of Vasudeva. 
Besides the statement that Sandilya acquired this know- 
ledge of the Paficaratra school, when he became despaired 
of winning the highest bliss by the study of the four 
Vedas, is certainly an obloquy of the Vedas. Hence 
too the doctrine of the Bhagavatas cannot be accepted. 


1 The jar is different from clay in its form and function. 

2 The Bhigavatas are known as Paficaratrikas because they accept the philo- 
sophy contained in the treatise known as Paficaratra. 

3 Even the divinities which are once mentioned as separate, i. €. as soul 
mind and 2921002313, are again mentioned as non-distinct from each other. 





SUMMARY 
ADHYAYA FIRST 
Pada First 


The nature of Adhyasa: Extreme opposition of the 
asmad and yusmad, the subject and the object in ex- 
perience. Yet the mutual superimposition, i.e., the 
apprehension of something in something else, does take 
place on account of avidya. Adhyāsa is the root cause 
of all evil; knowledge of the unity of the Atman will 
remove this evil. 


Sutra. 


1 The word ‘now’ indicates succession and not 
a mere auspicious beginning. This antecedent condi- 
tion is neither the study of the Vedas, nor the 
knowledge of dharma. For Brahma-jfiana may be had 
without that of dharma. The real antecedents are the 
discrimination between the real and the unreal, non- 
attachment, possession of tranquility and desire to have 
liberation. Brahma-jfiana is the Summum Bonum of life. 
Different opinions about the nature of self. 


2 Origin, subsistence and dissolution of the world 
are due to Brahman. Difference between Dharma- 


3 Sruti is the means of knowing that Brahman is 
the cause. 


4 If as Jaimini holds no Vedic passage has any 
meaning unless itis subservient to action, there is no 
direct reference to Brahman as an accomplished fact. 
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But the Sütrakara holds that the direct cumulative and 
harmonious result of all the Vedanta passages is that 
Brahman is the cause of the world. Brahman is notan 
object of perception or other means of knowledge, nor 


of meditation. Difference between Karma-vidya and. 


Brahma-vidya. Moksa is Kitastha-nitya, and is the 
same as Brahma-jfiana. The knowledge of the identity 
of jiva and Brahman is neither a make-believe, nor due to 
superimposition; neither the result of acte of purifica- 
tion nor the indication of any functional resemblance. 
The Atman is not amenable to change. To deny it is 
to posit it. It is the in-dwelling witness of all. The 
connection of a thing with action does not change that 
thing into action. Function of a negative proposition 
is to indicate the neutral condition of indifference to 
actions. Propositions like, "This is a rope, not a snake', 
are useful in removing fear. Disembodied condition is 
possible on this side of death; description of this 
condition. Had Brahman been subservient to action, 
Jaimini would have incorporated it in Purva-Mimarhsa. 


5 Non-intelligent  pradhana cannot possess 
‘seeing’, i.e. intelligence, knowledge etc. Nor it is 
omniscient, because sattva is equipoised by rajas and 
tamas. A yogin is omniscient, because he is a conscious 
subject, and not due to excess of sattva. By deriving 
causal activity from Brahman, pradhana cannot be said 
to be the cause. Omniscience and freedem of Brahman 
are not incompatible. Contradictory predicates re- 
conciled in God. Difference of soul from God, due to 
ignorance. Cannot pradhana be saidto be the cause 
in a secondary or figurative sense? 


6 Not figurative also; for the word 'jivatman"' 
which means intelligent ruler cannot refer to pradhana, 


but to Brahman. Cannot pradhana be the cause if it 


helps the soul in having bhoga or moksa? Cannot the 
word Atman refer to both intelligent and non-intelli- 
gent beings? 


i po 
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7 Moksa is possible on account of devotion to 
Atman as recommended by spiritual teacher, and not 
due to pradhana. "The word Atman refers to Svetaketu 
and to ‘sat’ according to context, and so cannot be 
transferred to pradhana. 


8 The word ‘sat’ is not used to denote pradhana 
even as a preliminary step, so that this may be discarded 
afterwards, and ‘sat’ used to denote Brahman. Besides, 
knowledge of pradhana as the cause would mean 
knowledge of souls as effects; but this is impossible 
because pradhana is non-intelligent, and the soul is 
intelligent. 


9 'The conscious soul will find no rest in the 
unconscious pradhana during sleep, but will find it in 
the conscious Atman. 


10 The consensus of opinions as contained in the . 
Vedànta-passages is that Brahman is the cause. 


11 Is Brahman the object of knowledge or 
devotion ? 


12 Anandamaya, according to pürpapaksa, is the 
jivatman, because it is the last of the series and has joy 
as its head. The Vedantin holds that it is Brahman, be- 
cause it is of the nature of flavour which if once tasted, 
makes one fearless. The mention of the various false 
atmans is simply an aid to understand the real ananda- 
maya Atman. To conceive the Atman as having limbs 
is only an imagination. 


13 Anandamaya means ‘abounding in bliss’, and 
not ‘made up of bliss’. Various blisses upto that of 
Brahman measured in ascending degrees. 


14 Knowledge of Atman results in bliss because 
the Atman is full of bliss. 
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2215 The mantra, the Brahmana and the Bhargavi 
Varuni vidya, are all consistent is saying that Brahman 
is the innermost Atman and is blissful. 


16 Creation of the world on the pattern of his 
thought and non-different from himself is possible for 
the highest Atman only. 


17 The inandmaya Atman is to be searched and 
attained. The individual soul though illusory is non- 
distinct from God; but God being the ground of avidya 
and souls is different from either. 


18 Neither the desire to create and become many, 
nor the 'ananda' belongs to pradhana. 


19 Anandamaya is not jiva, because salvation 
occurs when the jiva is joined with the anandamaya. 
Anandamaya is one of the five sheaths: the tail or 
support of anandamaya is the Brahman. Anandamaya 
is Saguna Brahman, which no doubt must be frst 
attained, in order to reach the Nirguna Brahman. 


20 The person on the sun and in the eye is 
Saguna Brahman. 


21 Even the sun does not know who dwells in 
him and controls him. 


22 Akiéa means Brahman; for the latter is the 
cause of all the elements including that of aka§a. 
Words ‘only’ and ‘all’ would be useless, if akasa would 
mean the element. Infinity, exculsive mark of Brahman. 
The Udgitha or Om owes its eternity or greatness to 
Akaga or Brahman. Synonyms for akaéa are used for 
Brahman. 


23 Does prana mean the breath in which organs 
of sense and action merge during sleep? As the 
beings themselves who have the senses merge, prana 
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means Brahman. Mere contiguity of words viz the pra- 
na, the sun and the food is no key to interpret the mean” 
ing. Grammatical position and context will be useful. 


24 Can jyoti mean the physical light? ‘Heaven’ in 
the Gayatri passage and in this jyoti passage is the same. 
Brahman is the topic of the earlier Gayatri and the latter 
Sandilya passages. Brahman is the meaning of the 
word jyoti. Brahman spoken of as jyoti for purpose of 
meditation. 


25 Gayatri means the Brahman and not the metre. 
The four feet of Gayatri are those of Brahman. 


26 The passage following that of Gayatri mentions 
the door-keepers of the heart in which Brahman with 
four feet resides. 


27 The words ‘divi’ and 'divab' make no difference 
so far as the nature of Brahman is concerned. 


28 Prana means Brahman. It cannot be the 
breath: for the highest Good of man cannot be of the 
changing nature. Bliss and immortality are the marks 
of Brahman and not of air. Prana is Brahman because 
it is unaffected by good and bad actions. 


29 Can prana mean Indra, because he is the resident 
of heaven and so has ananda, and because he is the object 
of devotion and unaffected by oldage, death and 
action? It is Brahman, because it has the power of 
bestowing and taking away life; it is described as the 
nave with the spokes of senses etc. fixed in it. 


30 Indra’s reference to himself is the awareness 
of intuitive knowledge of Brahman. Reference to 
killing the son of Tvasta glorifes the redeeming nature 
of Self-realizdtion? 


31 Brahman is the topic of knowledge and 
devotion; it is neither the prana nor the jiva. 
v. 28 


ADHYAYA FIRST 
Pada Second 
Sutra 


1-8 The resplendent Atman described as mano 
maya, with prana as its body; and as the object of 
meditation it is Brahman and not the individual soul 


9-10 Brahman alone is the consumer of the whole 
movable and immovable world. 


11 The two beings in the cave of the heart are 
the jiva and Brahman; for both are intelligent as 
indicated by ‘Rtapana’. 


12 One eats the sweet fruit, and the other looks 
on. Or, the two birds may be considered as buddhi and 
the released soul. 


13-17 The person in the eye is the stainless 
highest Atman, and is recommended as the object of 
meditation. He is not the perishable reflection of 
‘some person in the eyes of another; for he is said 
to be immortal and fearless. The person is one’s own 
eye is capable of being seen by meditation. 


18 The internal ruler must be the Atman. 


19-20 It cannot be pradhana, because though the 
Atman is itself unseen like pradhana, it sees the entire 
world. Neither ean it be the individual jiva whose 
existence is due to avidya. 


——— oe >>>. >> 
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21 Bhitayoni means the highest God; for omni’ 


AN cannot belong to pradhana or to the individual 
soul. 


22 The Upanisadic person who is the same as 
bhütayoni is described, unlike jiva and pradhana, as 


effulgent, bodiless, unproduced, without mind or prana 
and pure. 


23 That bhütayoni has got a form in spite of 
being invisible shows that it is the Atman of all. 


24-25 In view of its description as ‘lustrous heaven’ 
and of the result of meditation on it, viz the eating of 


all the food, Vaisvanara means the Atman and not the 
abdominal fire or the jiva. 


26-27 Vaiśvānara is said to be the Purusa and 
at the same time inside the body of man; so it is neither 
the deity nor the element of fire. 


28-32 Jaimini and Asmarathya think him to be 


the object of meditation and as measured from chin to 
forehead. 


ADHYAYA FIRST 


Pada Third. 
Sutra 


1. The word 'setu' (bridge) with reference to 
Brahman does not indicate that there is another bank 
which is to be reached. It indicates the idea of 
holding together or lending support or ofattaining 
immortality. 


2 The wise man fixes his mind on the Atman; 
for to talk much is weariness. 


3-7 In Atman alone, the heaven, the earth and 
the sky are woven. 


8 Bhüman means Brahman and not prana. The 
quality of being an ativadin refers to Brahman, and 
not to prana on account of the series of ‘truth’ and 
other things. Prana is not the last word of Sanat- 
kumara’s teaching. 


9 The bliss of deep sleep does not refer to prana. 
Similarly, qualities such as immortality, truth, omnipre- 
sence etc. belong to Brahman or Bhuman. 


10-12 Aksara being imperishable and all-pervad- 
ing means Brahman. Qualities of akgara such as 
‘unseen’, ‘unheard’ etc. may be common with pradhana, 
but the other qualities of ‘seeing’, ‘hearing’ etc. do not | 
belong to pradhana but to Brahman. 
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15 Nirguna Brahman alone is the object of 


meditation on Om and of sight; it transcends the 
transcendent jiva-ghana. 


14-17 Daharakaga, though located in the heart, 
is as large as the elemental ākāśa; and yet it is not the 


elemental akaga because qualities belonging to the 
Atman are ascribed to it. 


18-21  Dahara also does not mean the individual 
soul; for the qualities like freedom from sin belong to the 
Atman. It refers to the real nature of the jiva which 
is gradus DX being shown to be identical with Brahman, 
an 


body and as appearing in its own form. The bearing 
of this on Karma-Kanda. 


22-23 The Prajfia-atman is the cause of the light 
of the sun, the moon etc, 


24-25 The Atman is said to be of the size of the 


thumb, only with the view to show the identity of jiva 
and Brahman. 


26-27 Gods too have got the capacity to have the 
knowledge of Brahman. 


28. Words like ‘vasu’, ‘aditya’ are connected 
with the eternal species and not with transitory 
objects. The words connote some permanent meanings. 
According to grammarians, the words perish, and it is the 
‘sphota’ which manifests the meaning of words and 
which alone is real. As opposed to this, Upavarsa 
holds that it is not necessary to imagine the existence 


of sphota to explain the manifestation of meaning from 
the letters of the word. 


29 The Veda (or the word ) is the source of 
the universe. 


which is therefore described as rising beyond the . 
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30 The Veda is as eternal as Samsara, and it was 
available to Hiranyagarbha by the grace of the highest 
od. 


y 31-32 Jaimini’s opinion regarding incapacity of 
gods. 


33 The Upanisadic testimony regarding the hanker- 
ing of gods after knowledge of the Atman; Indra and Viro- 
cana as instances. The arthavada is as complete a unity 
as vidhi-vakya, but has got the additional function of 
praising some thing or person. It is from these that 
we know that gods have bodily forms and that they 
desire to have the knowledge of Brahman. 


34 The word Südra may mean the grief and not 
the caste. 


35 Jānaśruti may be a Ksatriya. 


36-38 A Südra is unfit, because he is not a 
twice-born. Yet they may learn through itihasa and 
puranas. 


59 Prana is Brahman; for to make the whole 
world tremble through fear is possible for the latter; 
and again, moksa is due to knowledge of Brahman. 


40 Similarly, light means Brahman; for release 
and disembodied condition can belong to Brahman and not 
to the sun and other luminous bodies, 


41 Akisa means Brahman, because ultimately it is 
the cause of names and forms. 


42-43 The conditions of sleep and of departure 
of the soul show it to be different from the Brahman 
or Atman who is really the Lord. 


— M 


ADHYAYA FIRST 


Pada Fourth 


Sūtra 


1 Avyakta does not mean the pradhana; it means 
the body mentioned in the metaphor of the chariot, 
which aims at showing us the final destiny of the soul, 
viz. the abode of Visnu. 


2 Avyakta means the subtle, causal body; it is 
the non-manifest condition of the world. 


3 It is premordial power of God known as avidya, 
maya, ākāśa, aksara etc. 


4 Not being mentioned as subject of knowledge 
or meditation, it serves no human purpose. 


5 The object of perception referred to in the 
same Upanisad (Katha, 2,3,15) is the intelligent, 
highest Atman. 


6 The dialogue between Naciketas and Death 
refers to three things alone, viz. the fire, the indivi- 
dual soul and the highest Atman, and does in no way 
mention the pradhana. 


7 The Vedic meaning of ‘mahat’ as opposed to 
that of the Sarnkhyas is Puruga or the Atman. 


8-9 Justas 'camasa' or the cup may mean the ‘head’ 
even so, ‘aja’ may not mean pradhana, but may mean 
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that the three elements with their three colours 
have come out of the highest God. 


10 Prakrti being composed of three elements is 
poetically known as a she-goat. 


11-13 ‘Paficapafica janah' does not mean the cate- 
gories of the Samkhyas, but particular types of beings. 
Various reasons for holding this view. 


14 There may be contradictions regarding the 
accounts of creation; but inasmuch as the welfare of 
man does not depend on this, all the Vedanta-passages 
are directed in the search of Brahman alone. 


15 If the word ‘sat’ indicates the world or the 
Brahman with names and forms, the word 'asat' indicates 
the same Brahman, without any names and forms. 
Brahman is both the efficient and the material cause of 
the world. 


16-18 The work of creation refers to God as 
the creator. 


19-22 The object of sight is the Atman alone. 
While Asmarathya believes in relative non-difference 
of the jiva and the Brahman, while Audulomi 
thinks they are identical in the condition of knowledge, 
Kar§akritsnya voices forth the correct view embodied 
in ‘Thou art that.’ The Atman, as the object of 
sight, is not some future condition of the soul: On 
the contrary, the soul is a form of the Atman. 


23-28 Brahman is also the material cause of the 
universe. 
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ADHYAYA SECOND 
Pada First 
Sutra 


1 To accept pradhana as the cause is to make 
Smrtis like the Bhagavadgita as useless; for nirguna 
Brahman is considered by them as the efficient and 
material cause. A Smrti which goes against Sruti is 
to be rejected. Reference to Kapila is ambiguious 
and incidental; the main fact is the 'seeing of God'. 


2 Kapila Smrti cannot be trusted in its reference 
to mahat, avyakta etc. because these are unknown to 
the Veda and to experience. 


3 Because yoga Smrti is useful and partially true, 
it cannot be accepted as wholly true, especially in its 
reference to pradhana as the independent cause. 


4 Believing that reasoning comes very near to 
experience, the pürvapaksa contends that Brahman 
which is pure and conscious cannot be the cause of the 
universe which is impure and unconscious. Absence of 
intelligence in the things of the world cannot simply be 
said to be apparent. 


5 Though the elements are represented as think. 
ing, ‘seeing’ etc. the pürvapaksin points out that the 
reference is to the presiding deities and not to the non’ 
intelligent elements. 


6 To the Vedantin, whatever exists, whether 
intelligent or not, is the effect of Brahman. Experience 
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corroborates this. As for the knowledge of Brahman, 
argument cannot achieve it; itis achieved only when 
another person speaks about it. Reasoning which is 
favourable to Sruti is welcome; illustrations of this. 
Disparity of nature is no reason why Brahman should 
not be the cause, especially when pradhana can be said 
to be the cause of intelligent souls. 


7 To say that the effect was non-existent (in the 
form in which it appears) is meaningless. For it is a 
negation of nothing. The effect always exists in some 
form of the cause. 


8-9 Size and shape of a jar can never be found in 
clay; the world therefore will never make the Brahman 
impure. The effect and its qualities are due to 
avidya. The Atman is the eternal spectator of the three 
states, and so is not affected by avidya. New creation 
is due to the persistence of avidya even in dissolution; 
in the case of the libera.*d souls, false knowledge is 
completely wiped out. 


10 Objections against the Vedanta can be equally 
levelled against the Samkhya, if pradhana 1s without 
form and qualities. 


11312 One may say that reasoning is faulty 
is itself proved by reason, and that fallacy isa 
point of attraction which leads to more reason. But 
reasoning may not lead to right knowledge, and so may 
not lead one to moksa. 


13 From the practical point of view, there re- 
mains the distinction between subjects and objects, 
though they are, in reality, non-different from the 
Brahman, just as waves, foam etc. are distinct from each 
other, though they are, in essence, nothing but water. 


14 Nothing exists apart from Brahman; names 
and forms have their origin in speech only, To know 
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the Brahman is to know all. Multiplicity is unreal, 
yet it is believed as true so long as the knowledge of 
the identity of jiva and Brahman does not arise. Not- 
withstanding the fact that nothing is real except 
Brahman, the Vedic knowledge is useful to point out 
what is real. Though the dream is unreal, the know- 
ledge that there was a dream continues to be real in 
the waking life. We need not be sceptic about having 
such knowledge; for Svetaketu did possess it and 
realized that Brahman is ananda. ‘The motive in having 
the knowledge of Brahman as the cause of the world 
is not to know that it is modifiable, but to know that it 
alone is the reality. In order to negate this modal 
character, Brahman is described negatively know- 
ing which, Janaka is said to have achieved mokga. 
In no way the unity of Brahman contradicts its being 
the cause of the origin, subsistence and dissolution, or 
its being the ruler and protecter. The parinamavada too 
is accepted by the Sütrakara so far asitis subservient to 
the purpose of devotion to Saguna Brahman. 


15 The perception of the jar makes us inevitably 
aware of the clay. Besides it will not exist apart 
from clay. 


16 Either before or after its coming into being, the 
world is one with its cause viz. the Brahman. 


17 The so-called non-existence of the effect before 
its origination means only a relative and not absolute 
non-existence; it means that during the period when the 
effect was in the form of the cause, it had not got its 
present names and forms. 


18 Had the effect been really non-existent before 
its origination, there is no reason why  curds should be 
produced out of milk alone; as a matter of fact, anything 
may come out of anything else. To say that curds has 
a specific power is to abandon asatkaryavada and to 
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admit the immediate prior condition of effect. Diffi- 
culties of samavaya and sarnyoga; the cateogory of whole 
and parts. Absolute non-existence, such as the 
existence of the son of a barren woman, can never be- 
come a reality im spite of the efforts of potters etc. 
The operative agents arrange the cause in the form of 
effect. Devadatta is the same person, whether with 
limbs stretched out or drawn in. 


19-20 What is not manifest in the cause becomes 
manifest in the effect. 


21-23 Jiva and Brahman are different and non. 
different from each other. 


24-25 Brahman is self-sufficient to produce the 
world. 


26-29 Not parinama but vivarta is the correct 
view. Besides Brahman is both immanent and trans- 
cendent: it is the ground of names and forms which are 
both different and non-different from it. The negative 
description leads us from phenomena to God. 


30-31 Contradictions reconciled in Brahman. 
32.33 Rational activity may be motivated by the 
desire to sport merely. Creation is not real from the 


view-point of the highest reality. 


34-36 God is neither cruel nor unjust. Law of 
Karma is alone responsible. 
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ADHYAYA SECOND 
Pada Second 


Sutra 


1 A potter is necessary to produce a jar; mere 
clay is not sufficient. Even so, the pradhana will 
require an intelligent principle for its guidance. 


_ .2 Intelligence possesses the power to move a non- 
intelligent thing like a chariot, though itself it may 
remain unmoved. 


3 The love of the cow for the calf and the suck- 
ing of the milk are responsible for the flow of milk. God 
is the ultimate intelligent principle. 


4 If there is no intelligent principle beyond pra- 
dhàna, neither activity nor cessation of activity will be 
explained. 


5 Neither is there the spontaneous transformation 
cf pradhana into the world, like grass into milk. For that 
grass alone which is eaten by a cow changes into miik. 


6 Either there is no purpose forthe activity of 
pradhana which is against the Samkhya hypothesis, or 
there is some purpose, in which case the Purusa shall 
have to undergo change. Thus, there will be no libera- 
tion. 


7 Jf the Purusa is inactive, it cannot move the 
pradhana; the inadequacy of the illustration of the lame 
and the blind. 
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8.9 'The moment the equipoised condition of the 
three gunas in disturbed, pradhana itself is in danger 
of being lost. Either there will be perpetual Sathsara or 
no evolution at all, 


10 Besides, the Sarnkhya doctrine is ful] of con- 
tradictions. On the Veddntic view, the distinction 
between sufferer and suffering is due to avidya; but 
when the Sarhkhya makes tamoguna the cause of non- 
discrimination, release is impossible; for the tamo- 
guna isas eternal as the sattva and may overtake a man 
at any time. ~ 


11 Atomism explained and criticized. Intelligence 
of Brahman is not produced in the world, just as spheri- 
city of the atoms is not produced in their effects. 


12 The original motion of the atoms is neither 
explained by some impact which can take place after 
creation, nor by the principle of ‘unseen accumulation of 
merits’ which is non-intelligent. 


13 The relation of samavaya like sarhyoga 
must depend on another samavaya and so on ad 
infinitum. 


14 If atoms possess qualities like colour and sound, 
they must be grossand transitory. Besides, they may 
not be destroyed or disintegrated, but be transformed 
into a prior non-atomic condtiion. 


16 Atoms will not be atoms if they increase in 
volume and possess many qualities. And to maintain 
uniformity, if the four kinds of atoms have only one or 
four qualities, we shall have to say something against 
experience. 


17 The Vaiéesika contradicts himself when he 
says that the six categories are independent, and that 
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five of them are dependent on one of them, viz. the 
substance. His view of ayutasiddhatva either in space, 
time or character, is equally faulty;for he will thereby 
go aainst the authority of Kanada, or say that there 
is no difference between substance and quality. His 
view about samyoga and samavaya is riddled with 
contradictions, and involves mutual dependence. 


18 'The two-fold world of the Buddhist realists 
cannot be explained by reference to the non.intelligent 
atoms and skandhas. And if there is no mind, there is 
no chain of mental cognitions; nor a lord who will 
govern. Nirvana is impossible. 


19 The series of avidya, sarhskaras etc., being 
dependent on atoms and skandhas, cannot be the cause 
of the latter. 


20 If everything is momentary, there will be no 
causal connection at all; and words like origin, destruc- 
tion will have no meaning. 


21 Ifthe effect were to exist without cause, 
anything may come into existence; and if it hasa cause, 
the view that everything is momentary shall have to be 
given up. 


22 The voluntary and the involuntary types of 
destruction as well as akaga are non-substantial and 
negative in character. 


23 Akaga cannot be a non-entity; its existence is 
inferrable from the quality of sound. Buddha himself 
accepts itas the support of wind. Besidesa non-entity 
cannot be eternal. 


24 Recollection and recognition of things as same 
will be impossible, if the experiencing subjects are 
momentary in character. The belief in the experienc- 
ing subjects as the same cannot be the result of 
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similarity of  cognitions; for cognition of similarity 
itself i s due to a permanent subject. 


26-27 Nothing originates from non existence; or 
else, the lazy persons would get what they want. 


28 The external world is not mental in character; 
for our ideas point to perceptions and the perceptions 
point to external things. No one will be satisfied by 
a mental dinner. 1110205 are only momentary in charac- 
ter, all practical life will be robbed of its meaning. It 
will be more reasonable for the Vijfianavadins to believe 
in the commonsense external world than in the self- 
luminous ideas. Besides, asagainst the Vedanta view, 
such ideasare transitory and many. 


29 Waking life is real and isto be distinguished 
from the dream, because it consists of immediate experi- 
ence and is not due to memory, and because it consists of 
objects and is not capable of being negated by any other 
state. 


30 Cognitions are not, unlike the Buddhist opinion, 
due to impressions, but are due to external objects; for in 
the absence of objects cognitions do not arise. 


31 Like the pravrttivijfiana, the alayavijnana also 
cannot be the substratum because it is momentary. 


32 Buddhism is not only contradictory but leads 
to no spiritual good: 


33 To apply the saptabhaginaya to the seven 
entities is to have indefinite and confused knowledge. 


34 To consider that the soul has got the size of 
the body is to make it limited and perishable. Difficul- 
ties of considering it as having parts. 
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. 35-36 The particles too like the body have got 
origin and decay and so are not of the nature of self; or, 
the soul may have different bodies of the same dimen- 
sions. 


37 The God of the Naiyayikas and the Mahes- 
varas is only imperfect like us, howsoever benevolent 
he may be. God is not merely the efficient cause. 


38 God, souls and pridhana being, all of them, 
infinite and partless, neither samyoga nor samavaya will 
establish any relation amongst them. 


39 Pradhana is not to God as clay is to the potter. 


40 Nor is there any evidence to show that the 
Lord guides the pradhana and is therefore pleased or 
displeased. 


41 With the release of all souls there will be no 
purpose left either for pradhana or for the Lord. 


42 Notwithstanding the manifestation of the 
Atman in several forms and the devotional approach to 
it, the soul, on the Bhagavata view, will be perishable 
in nature. 


43 Experience does not bear testimony to the 
production of abarhkara out of the mind and of the 
mind out the soul. 


44 To suppose that the soul, the mind and aham- 


kara are, all of them, divinities like the highest Atman, is 
to rest satisfied with an arbitrary multiplication of unity. 


45 To say that Sandilya got knowledge from the 
Pafiearatra school is only to cast doubt on the Vedic lore. 





Extracts from Upanishads and other 
sources as found in Samkara’s 
commentary 


Aitareya Aranyaka 


2, 1, 2, 6 — अहसुक्थमस्मीति विद्यात्‌। 

2, 4, 1, 1-2 (cf. Ar. Up. 1, 1)— आत्मा वा इदमेक 
UT आसीत्‌। नान्यात्किचन मिषत्‌। स kaa लोकान्नु स्रजा इति। स 
इमांलोकानखुजत | | 

2, 4, 2, 4 — afirdirqeat सुखं प्राविशत्‌। 

3, 2, 4, 7 अथ यः स्तने पुरुषं कृष्णं कृष्णद्न्तं पच्यति स 
ast gha | 

Ait. Brahmana, 3, 8, 1 — यस्मे देवताये हचिणृहीतं स्यात्तां 
मनसा AAI ARAL संध्यां मनसा ध्यायेत्‌ | 

Bhagavadgita 

2, 24-25 — अच्छेद्योऽयमद्राह्मोऽयमछ्केच्योऽशोष्य uq च | 
नित्यः सर्चगतः स्थाणुरचलोऽयं सनातनः ॥ अव्यक्तोऽयमचिन्त्योऽयम- 
विक्ायोऽयमुच्यते। तस्मादेवं विदित्वैनं नानुशोचितुमहेखि ॥ 

2, 55 प्रजहाति यदा कामान्सवोन्पाथे मनोगतान्‌। आत्मन्ये- 
वात्मना तुष्टः स्थित प्रश्ञस्तदोच्यते ॥ 

4,11 य यथा मां प्रपद्यन्ते तांस्तथेव भजाम्यहम्‌। मम चत्मानु- 
चतेन्ते मनुष्याः पार्थ सवशाः॥ 

4, 37 — grat: सर्वेकमोणि भस्मसात्कुरुते ॥ 

5, 14-15—a ada न कर्माणि लोकस्य सजति प्रसुः। न 
कर्मफलसँयोगं स्वभावस्तु प्रवर्तते॥ नादत्ते कस्यचित्पापं न चेव सुकृतं 
Raz: | अक्षानेनावृत ज्ञानं तेन मुह्यन्ति जन्तवः॥ 

7, 6 अहं FRAN जगतः प्रभवः प्रलयस्तथा ॥ 

7, 19 — वासुदेवः सवेमिति स महात्मा सुदुलभः ॥ 

8, 6—å यं चापि स्मरन्भावं त्यजत्यन्ते कलेवरम्‌। तं तमेवैति 
कौन्तेय सदा agama: |l 

8, 24 — अभिज्योतिरहः शुकः षण्मासा उत्तरायणम्‌ | तत्र प्रयाता 
गच्छन्ति ब्रह्म अरह्मविदो जनाः ॥ 
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10, 2— a मे विदुः gorm: mud न agda: | अद्दमादिर्हि 
qai मददर्षीणां च eres: Il 

10, 41 -42 यद्यद्विभूतिमत्सत््वं श्रीमदूर्जितमेव वा। तत्तदेवा- 
घगच्छ त्वे मम तर्जो5दासंभवम्‌॥ reves कृत्स्नमेकांशेन स्थितो 
WT Il 

13, 2 — greet चापि मां विद्धि सवेक्षेत्रणु भारत ॥ 

13, 13 --सवेतःपांणिपादं तत्सर्वतोऽक्षिरिरोसुखम्‌ | aaa: 
श्चतिमल्लोके सर्वमावृत्य तिष्ठति ॥ 

13, 27--समं way भूतेषु तिष्टन्तं परमेश्वरम्‌। चिनञ्यत्स्व- 
चिनझ्यन्तं यः प्यति स quate ॥ 

13, 31 — अनादित्वान्निगुणत्वात्परमात्मायमव्ययः। शरीरस्थोऽपि 
कौन्तेय न करोति न लिप्यते ॥ 

14, 17 — सत्वात्संजायते MAR lI 

15, 3—a रूपमस्य तथोपलभ्यते | नान्तो न uud च 
संप्रतिष्ठा ॥ 

15, 6—a तद्भासयते सूर्या न शाशांको न Wan: | यद्गत्वा न 
निवतन्ते तद्धाम परमं मम ॥ 

15, 12 यदादित्यगतं तेजो जगद्भासयतेऽखिलम्‌ | यच्चन्द्रमसि 
यच्चाग्नो तत्तेजो विद्धि मामकम्‌॥ 

15, 20 — पतद्‌ बुद्ध्वा युद्धिमान्‌ स्यात्कृतकृत्यश्च भारत | 

18, 61--इश्वरः aayarat हद्देशो5जुन तिष्ठति। भ्रामयन्सर्व- 
भूतानि यन्त्रारूढानि मायया ॥ 

Brhadaranyakopanisad 

1, 3, 2— 8 ह वाचमूचुस्त्वं न उद्गायेति तथेति तेभ्यो 
वागुदगायत्‌ i 

1,4, 6-8 —&d सवमन्नं चवमन्नादश्च सोम carrafacenra: | 
तद्धेद्‌ तह्यव्याङतमासीत्तन्नामरूपाभ्यामेव व्याक्रियतासौ armed 
इति तद्विदमप्येतहि नामरूपाभ्यामेव व्याक्रियतेऽयमिद्रूप इति! स पष 
se प्रविष्टः । आनखाप्रेभ्यः | यथा at: श्रुरघानऽतहितः स्याद्विश्वंभरो वा 
विश्वंभरकुलाये तं न ater | आत्मानमेव प्रिय उपासीत | 
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1, 4, 10— sp चा gaan आसीत्तदात्मानमेवावेत्‌। अहं 
त्रह्मास्मीति तस्मात्तत्सवेमभवत्‌ | 

1, 4, 15--यदिह वा अप्यनेवंबिन्म्रहत्पुण्यं कमे करोति तद्धा- 
स्यान्ततः क्षीयत एवात्मानमेव लोकमुपासीत स य आत्मानमेव 
लोकसुपास्ते न हास्य कमे क्षीयते | 

2, 2, 3— अर्वाग्विलचमस ऊर्ध्वेचुश्च इतीदं तच्छिर एष हार्वा- 
ग्बिलचमस ऊर्थ्वंबुध्नस्तस्मिन्यशो निहितं विश्वरूपमिति प्राणा वै यशो 
विश्वरूपम्‌ । 

2, 4, 5-6 —a वा अरे पत्युः कामाय पतिः प्रियो भवत्यात्मनस्तु 
कामाय पतिः प्रियो भवति | जायाये० gamo, वित्तस्य०, maitre, 
MALI, लोकानां०, देवानां०, भूतानां० सवस्य, | आत्मा वा अरे AYA: 
श्रोतव्यो मन्तव्यो निदिध्यासितव्यः। आत्मनो वा अरे दशनेन श्रवणेन 
मत्या विज्ञानेनेदं सर्व विदितम्‌ । ser तं परादाद्योऽन्यत्रात्मनो ब्रह्म वेद, 
कषत्रं to, लोकास्तं०, देवाः०, भूतानि०, Gaol इदं ब्रह्मेदं क्षत्रमिमे लोका 
इमे देवा इमानि भूतानीदं सव यदयमात्मा | 

2, 4, 10 — अरेऽस्य महतो भूतस्य निः*्वसितमेतद्यरग्वदो quaa: 
सामवेदोऽथर्वाङ्गिरख इतिहासः पुराणं विद्या उपनिषदः स्छोकाः ANTA- 
नुव्याख्यानान्यस्यैवैतानि निःश्वसितानि i 

2,4, 12— zd महदूभूतमनन्तपारं विज्ञानघन TA | 

2,4, 14 यत्र हि द्वेतमिच भवति तदितर इतरं जिघ्रति, पञ्यति, 
णोति, अभिवदति, मनुते, विजानाति। यत्र वा अस्य सवेमात्मेवाभूत्तत्केन 
क॑ जिघ्रेसत्केन कं qure कं शएणुयात्तत्केन कमभिवदत्तत्केन क 
मन्वीत ततकेन कं चिजानीयात्‌। येनेदं सर्च विजानाति तं विज्ञातारमरे 
केन विजानीयादिति | 

2, 5, 18—a वा अयं पुरुषः aag पूर्षु पुरिशयो aaa 
किंचनानावृतं नेनेन किंचनासंवृतम्‌ 

2, 5, 19— तंदेतदूत्रह्मापूवमनपरमनन्तरमत्रा ह्ममयमात्मा ब्रह्म. 


सर्वानुभूरित्यनुद्यासनम्‌। 
3, 1, 9--अनन्तं वे मनोऽनन्ता विश्वेदेवा अनन्तमेव स तेन 
लोकं state | 


3, 3, 2— वायुरेव व्यष्टिवायुः समष्टिरप gaat जयति य 
एवं वेद्‌ | 
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3,4, 2— a रष्टेट्रे्टारं quid wa: श्रोतार sor न eem 
नन्बीथा न चिज्ञातेर्विज्ञातारं विजानीयाः | एष त आत्मा सर्वोन्तरो5तो9- 
ज्यरदातेम्‌। 

3, 7, 1 य इमं च लोकं परं च लोकं सर्वाणि च भूतानि 
Sa यमयति । WIA तत्सूत्रं चायुना वे खूत्रेणायं च लोकः परश्च 
लोकः सर्वाणि च भूतानि । -- यः पृथिव्यां तिष्ठन्पृथिव्या अन्तरो यं पूथिची 
न वेद यस्य परथिवी WAL यः एथिवीमन्तरो यमयत्येष त आत्मान्तयोस्यस्ुतः | 
योऽप्छु तिष्टन्नद्भयोऽन्तरो यमापो न विदुयेस्यापः शारीरं योऽपोऽन्तरो 
यम्रयत्येष त आत्माऽन्तर्यास्यस्रतः | 

3, 7, 9—a आदित्ये तिष्टन्नादित्यादन्तरो यमादित्यो न az 
यस्यादित्यः शरीरं य आदित्यमन्तरो यमयत्येष त आत्माऽन्तयोम्यस्ृतः | 

3, 7, 23 — अदृष्टो द्रष्टाऽश्रतः श्रोताऽमतो मन्ताऽविज्ञातो विज्ञाता 
नान्योऽतोस्ति zur, श्रोता, मन्ता विज्ञातैष त आत्मान्तयाम्यम्ृतोऽतोऽन्य- 
दातेम्‌ | 

3, 8, 7-11— «Rr wena ओतश्च प्रोतश्चेति। स 
होवाचेंततङ्वे तदक्षरं यार्गि man अभिवद्न्ति अस्थूलं, अनणु. aged, 
अदी, अलोहितं, अच्छायं, अतमः, असंग, ace, aid, seers, 
ATT, अवाक्‌, अमनः, AM, असुखे, अनंतरं, अवाह्यं, न तद्क्षाति 
किंचन | एतस्य वा अक्षरस्य प्रशासने गागि सूर्याचंद्रमसौ raat तिष्टतः, 
द्यावापृथिव्यो faa तिष्टतः, प्राच्योऽन्या नद्यः स्यन्दत श्वेतेभ्यः 
पर्वतेभ्यः प्रतीच्योऽन्या यां यां (qund! तद्वा णतद्क्षरमदं ZURId 
stand मत्रविन्ञातं fama! नान्यदतोऽस्ति इष्ट, श्रोत्‌, मन्त्‌, विज्ञात । 

3, 9, 10 --पृूथिव्येय यस्यायतनमञ्चिलोंको मनो ज्योतियाँ बै तं 
तिद्यात्लरवस्यात्मनः परायणम्‌ | 

3, 9, 26--स पप नेतिनेद्यात्माऽग्रह्यो न हि ग्रह्मतेञ्शीर्या न हि 
इतिर्यतेऽसितो न fü सज्यतेऽसितो न व्यथते न रिष्यति | 

3, 9, 28 — विज्ञानमानंदं ब्रह्म रातिदोतुः परायणं favaaer 
तद्वित इति | 

4, 2, 4 — अभयं चे जनक प्राप्तोसि | 

4, 3, 5-7— चागेवास्य ज्योतिभंचति वाचेवार्यं ज्योतिषास्ते 
पल्ययते कर्म कुरुते विपल्येति यत्र स्वः पाणिने विनिज्ञायते5थ यत्र 
वागुञ्चरत्युपेच तत्र न्येति। अस्तमित आदित्ये याज्ञवल्क्य चंद्रमस्यस्तमित 
शान्तेऽग्नौ शांतायां वाचि किंज्योतिरेवायं पुरुष इः्यात्मेवास्य ज्योतिभवती- 
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त्यात्मनेवायं ज्योतिषास्ते पल्ययते कमे कुरुते विपल्यतीति । कतम आत्मेति 
सोऽयं विज्ञानमयः प्राणेषु हृद्यन्तज्यातिः पुरुषः | 

4, 3, 10 — a तत्र रथा न रथयोगा न पन्थानो भवन्त्यथ रथारथ- 
योगान्पथः Gs स हि कतो | 

4, 3, 15-16 सख वा पष पतस्मिन्संग्रसादे रत्वा चरित्वा 
za पुण्यं च पापं च पुनः प्रतिन्यायं प्रतियोन्याद्रवति amu, 
वुद्रान्तायेच ख यत्तत्र पञ्यत्यन्वागतस्तेन भवत्यसंगो ह्ययं पुरुषः। 

4, 3, 21 -- अयं पुरुषः प्राज्ञेनात्मना संपरिष्वक्तो न वाह्यं किंचन 
चेद्‌ नान्तरं तद्वा अस्येतदाक्तकाममात्मकाममकामं रूपं शोकान्तरम्‌ | 

4, 3, 30 न हि विज्ञातुर्विज्ञातेचिपरिलोपो विद्यतेऽ विनाशित्वान्न 
ठु तद्द्वितीयमस्ति ततोऽन्यद्विभक्तं यद्विजानीयात्‌। 

4, 3, 32 — फ्तस्येचानन्दस्यान्यानि भूतानि मात्रासुपजीवन्ति | 

4, 3, 35 तद्यथाऽनः खुसमाहितमुत्सजध्यायादेवसेवायं 
शारीर आत्मा प्राञेनात्मनाऽन्वारूढ उत्खजन्याति ALATA SBM भचाति | 


4, 7 — Wat «d प्रमुच्यन्त कामा यस्य हृदि श्रिताः। अथ 
maaa waaa ब्रह्म समश्बुत इति । तद्यथाऽहिनिल्वेयनी वल्मीके 
सता प्रत्यस्ता शायीतेवमेवेदं शरीर शेतेऽथायमशरीरोऽमतः प्राणो ब्रह्मच 
तेज एब | 

4, 4, 12— आत्मानं चेद्विजानीयाद्यमस्मीति पूरुषः | किमिच्छन्कस्य 
कामाय शरीरमनुसंज्बरेत्‌ | 

4, 4, 16-18 — यस्म्रादवोङ्संचत्सरोऽहोभिः परिवर्तते | agen 
ज्योतिषां ज्योतिरायुह्दापासतेऽस्रतम्‌॥ यस्मिन्पंच पंचजना आकाशश्च 
प्रतिष्टितः | तमेच मन्य आत्मानं विद्वाम्ब्रह्मास्ृतोऽस्तम्‌ ॥ प्राणस्य प्राणमुत 

श्रुषश्चक्षुरुत श्रोत्रस्य श्रोत्रं मनसो ये मनो विदुः। fau 
पुराणमग्र्यम्‌ ॥ 

4,4, 21-25--तमेव धीरो विज्ञाय प्रज्ञां कुर्वीत MAN: | MFAT- 
यादूवद्ठळ्छव्दान्वाचो विग्लापनं हि तत्‌। एष भूताधिपतिरेष भूतपाला पप 
सेतुर्विधरण एपां लोकानामसंभेदाय ॥ एष नित्यो महिमा ब्राह्मणस्य न 
वर्धते कमेणा नो कनीयान्‌ || स वा पष महानज आत्माऽजरोऽगतोऽभया 
त्रह्माभयं चे Aa भवति य णवं वेद्‌ ॥ 

4, 5, 13—स यथा सैँघवघनोऽनन्तरोऽवाह्यः med रखघन us 
वा अरेऽयमात्मऽनन्तरोऽवाह्यः इत्स्नः प्रज्ञानघन पव | 
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Br. 4, 5, 15—Refer Br. 2, 4, 14. 

5, 8— 9—«rér घेजुसुपासीत ॥ अयमिर्चेश्वानरो यो$यमन्तःपुरूपे 
येनेदमन्नं पच्यते यदिद्‌मयते तस्येच घोषो भवति ॥ 

6, 1, 7-- ते हेमे प्राणा अहंश्रेयसे विवदमाना ब्रह्म जण्लुस्तदोचुः 
को नो वसिष्ठ इति तद्धोवाच यस्मिन्वः उत्क्रान्त इदे शारीरं पापीयो मन्यते 
स वो वसिष्ठ इति। 

6, 2, 9--असो चे लोकोऽञ्चिगोतम तस्यादित्य पब समिद्रच्मयो 
धूमोऽहरचिर्दिशोऽङ्गारा' अवान्तरदिशो चिस्फुलिङ्गास्त स्मिन्नेतस्मिन्नञ्नो 
देवाः श्रद्धां जुह्वति | 

Chandogyopanisad 


1, 6, 6, and 7— य पर्षोतरादित्ये हिरण्मयः पुरुषो equa 
हिरण्यभ्मश्चुष्ठिरण्यकेश आप्रणखात्‌ सवं एव खुचणेः ॥ तस्य यथा कप्यासं 
पुण्डरीकमेकमक्षिणी तस्योदिति नाम स एष सर्चेभ्यः पाप्मभ्य उदित डतेति 
ह चे सवेभ्यः पाप्मभ्यो य एवं चेद्‌ ॥ 

1,7, 5— अथ य पषोऽन्तरक्षिणि पुरुषो इश्यते सेवक्‍तत्साम 
तदुक्थं TIGR तस्यैतस्य तदेव रूपं यद्सुष्य wd maga गेष्णौ 
तौ गेष्णौ यन्नाम तन्नाम | 

1, 7, 6— aur इमे वीणायां गायन्त्येतं ते गायन्ति तस्मात्ते 
धनसनयः | 

1, 9,1— «mr लोकस्य का गतिरित्याकाश इति होवाच 
खबीणि ह वा इमानि भूतान्याकाशादेव समुत्पद्यन्त आकारां प्रत्यस्तं 
यन्त्याकाशो दोवैभ्यो ज्यायानाकाशः परायणम्‌ | 

1,9, 2 स पष परोचरीयाजुद्ीथः स एषोऽनन्तः परोवरीयो 
हास्य भवति परोवरीयसो ह लोकाञ्जयति य used चिद्वान्परोवरीयांल- 


| 
मुद्दीथमुपास्ते . 
1, 11, 4-5--कतमा ar देवतेति प्राण इति dara सर्वाणि g 
वा इमानि भूतानि प्राणमेवाभिसंविशान्ति प्राणमभ्युज्िहते सेषा देवता 
प्रस्तावमन्वायत्ता । 


3, 1— ची बा आदित्यो tang तस्य dita Retai- 
न्तरिक्षमपूपो १ पुताः | 

3,11, 3—a ह वा अस्मा उदेति न निस्लोचति WW । 
gere भवति य aerae ब्रह्मोपनिषद्‌ चेद्‌ ॥ 


MG we —Vv—— 
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3,12,1— गायती वा इदं सवे भूतं यदिदं किंच वाग्वै गायत्री, 
गायति च त्रायते च । 

3, 12, 5, 0 — सैषा चतुष्पदा षड्विधा गायत्री तदेतडचाऽभ्य- 
नूक्तम्‌॥ तावानस्य महिमा ततो ज्यायांश्च पूरुषः पादोऽस्य सवी भूतानि 
त्रिपादस्यासृत Re uz तदूत्रह्मेतीदे वाव वहिधो पुरुषादाकाशः, स 
योऽथमन्तःपुरुष आकाशः स योऽन्तद्दद्य आकाशस्तदेतत्पूणेमप्रचति 
उणोमप्रबतिनीं श्रियं लभते य एवं वेद ॥ 

3, 13, 6 — à वा एते पंच ब्रह्मपुरुषाः स्वर्गस्य लोकस्य द्वारपाः 

3, 13,7 — अथ aga: परो दिवो ज्योतिदींप्यते विश्वतः gU 
सवतः पृष्ठेष्वचुत्तमेषु लोकेष्विदं बाव तददिद्‌मस्मिन्ञन्तःपुरुषे ज्योतिस्त- 
स्पेषा डष्टियेत्रैतद्स्मिन्छरीरे संस्पशनोष्णिमानं विजानाति तस्यैषा श्रतियंत्रे- 
तत्कणोबपिग्रह्म निनदमिव नद्थुरिब्राञ्ञेरिव saree उपशुणोति तदेतद्र्ट 
च श्रुतं चेत्युपासीत ayer: wat भवति य एवं वेद्‌ । 

3, 14, 1 — ad खल्विदं ब्र तञ्जलानिति शान्त उपासीत | अथ 
खलु ऋतुमयः पुरुषो यथाक्रतुरस्मिल्लोके पुरषो भवति तथेतः प्रेत्य भचति 
स क्रतुं कुर्वीत | 

3, 14, 2— (Cf. 3, 14, 4) मनोमयः प्राणशरीरो भारूपः 
सः्यसंकर्प आकाशात्मा सर्वकमो | सर्वकामः सवंगन्धः Baca: सवेमिद- 
सभ्यात्तोऽजाक्यनाद्रः ॥ 

3, 14, 3 — पष म आत्माऽन्तह्वँद्येऽणीयान्त्रीहेचां यवाद्वा सपेपाद्वा 
शामाकाद्ा WARMEST म आत्माऽम्तहंद्ये ज्यायान्पृथिव्या 
ज्यायानन्तरिक्षाज्ज्यायान्दिचो ज्यायानेभ्यो छो केभ्यः । 

3, 18, 1 — मनो ब्रह्मेत्युपासीत | 

3, 19, 1 — आदित्यो ब्रह्मेत्यादेशः | 

4, 2, 3 — अहृ हारेत्वा SIE तवैव सह गोभिरस्तु । 

4, 4, 5 — नैतद्त्राह्मणो विवक्तुमर्दंति समिधं सोम्याहरोप त्वा न 
नेष्ये न सत्याद्याः | 

4,10,5 — ख होवाच विजानाम्यहं यत्प्राणो ब्रह्म कं च तु जं च न 
विजानामीति ते grader कं तदेव खं यदेव खं तदेव कमिति प्राणं च 
हास्मै तदाकाशं चोचुः | 

4 15, 1-2 — य पषोऽक्षिणि पुरुषो equa एष आत्मेतिहो वाचैत- 
Tage तद्यद्यप्यस्मिन्सार्पवोद्कं वा faa edt एव 
गच्छति | णतंसंयद्वाम इत्याचक्षत पतं हि सर्वाणि वामान्यभिसंयन्ति । 
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4, 15, 5 — aa ag चेबास्मिञ्छव्यं gate यदि च नाचिपरमेवाभि- 
संभवन्त्याचपोऽहरह्न आपूर्येमाणपक्षमा पूयेमाणपक्षाद्यान्षडुद इडेति माखा- 
स्तान्मासेभ्यः संवत्सरं संबत्खरादादित्यमादित्याच्चन्द्रमसं चन्द्रमसो विद्य॒तं 
तत्षुदषो ऽमानबः स पनान्त्रह्म गमयत्येष देवपथो ब्रह्मपथ ण्तेन प्रतिपचमाना 
इमं मानवमावर्ते नाचतेन्ते नाचतेन्ते | 

5, 2, 8 यदा wag काम्येषु स्त्रियं स्वप्नेषु पड्यति | aaa तत्र 
जानीयातत्तस्मिन्स्वप्ननिद | 

5, 18, 1-2 — तान्होवाचैते चे ag यूयं प्रथगिवेममात्मानं वैश्वानरं 
विद्वांसो ऽन्नमत्थ यस्त्वेतमेव प्रादेचासा्रसभिविमानमात्मानं देश्वानश्खुपारत 
ख ag Bley wag «qug सबेप्वात्मस्वन्नमत्ति | तस्य ह वा एतस्यात्मनो 
वश्वानरस्य FAT सुतेजाः | 

6, 1, 2-6--तं पितोवात्र श्वेतकेतो wa सोम्येदं सद्दामना 
अनूचानमानी स्तऱ्धोऽस्युत तम्रादेश्चामप्राक््यः। येनाश्रुतं श्र॒तं भवत्यमतं 
मतमविज्ञातं विज्ञातमिति। कथं नु ana: स आदेशो भवतीति॥ यथा 
सोस्येकेन सरत्पिण्डेन ay awm विज्ञानं स्याद्वाचारंभणं विकारो नामधेयं 
zr सत्यम्‌ ॥ यथा सोम्यैकेन लोहमयं विज्ञातं स्याद्वाचारंभणं 
विकारो नामधेयं लोइमित्येच सत्यम्‌ ॥ यथा सोम्यैकेन नखनिङन्तनेन ` 
सच काप्णायखं विज्ञातं स्याद्वाचारंभणं विकारो नामधेयं छप्णायसम्नित्येच 
सत्यमेव सोम्य स आदेशो भवतीति॥ 

6, 2, 1-4 — aaa सोस्येद्मश्र आसीदेकमेवाद्वितीयम्‌ ॥ कुतस्तु 
wey सोस्यैचं स्यादिति daa कथमसतः सञ्जायतेति | ada सोम्येदमग्र 
आसीत्‌ ॥ तदेक्षत वहु स्यां प्रजायेयेति तदपोऽस्जत। ता आप dear 
बहूच्यः स्याम प्रजायेमहीति ता अन्नमसजन्त | 

6, 3, 2-3— सेयं देवतेश्चत हन्ताहमिमास्तिस्रो देवता अनेन 
जीवेनात्मनानुघरविद्य नामरूपे व्याकरवाणीति | तासां Gad Baad 
करवाणीति। सेयं देवतेमास्तिस्रो देवता अनेनेच जीवेनात्मनानुप्रविदय 
नामरूपे व्याकरोत्‌ । 

6, 4, 1 aq रोहितं «d तेजसस्तत्रपं यच्छुक्लं तदपां यत्छप्ण 
तदन्नस्य | 

6, 8, 1-2 -- यत्रेतत्षुरुषः स्वपिति नाम सता सोम्य तदा aaa 
भवति स्वमपीतो भवति तस्म्रादेनं स्वपितीत्याचक्षते। स यथा दाकुनिः 
सूत्रेण प्रबद्धो feat frat पतित्वान्यत्रायतनमळब्ध्वा वन्धनमेवोपा श्रयत 


—— 
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m (rai zt ~= 
एवमेच खलु सोम्य तन्मनो दिशं दिशं पतित्वान्यत्रायतनमळःभध्वा प्राणमेचो- 
पारयते प्राणचंधनमेच सोम्य मन इति | 

6, 8, 4 — सोम्य अन्नेन शुंगेनापो मूळमन्विच्छाद्भिः सोम्य ia 
तेजो मूलमन्विच्छ तेजसा सोम्य शुंगेन सन्मूलमन्विच्छ सन्मूलाः सोम्येमाः 
Tat: प्रजाः सदायतनाः सत्प्रतिष्ठाः | 

6, 8, 7—स य पपोऽणिमेतदात्म्यमिदं स्व तत्सत्यं स आत्मा 
तत्त्वमसि श्वेतकंतो इति | 

6,9, 2-3 ¬ इमाः wat प्रजाः सति संपद्य न विदुः सति 
संपद्यामह इति | त इह व्याधो चा सिंहो वा Gl चा acral वा कीरो वा 
पतंगो वा देशो वा मशको वा यद्यद्भवन्ति तदाभवन्ति | 
6, 14, 1-2 यथा सोम्य पुरुषं गंधारेभ्योऽभिनद्धाक्षमानीय तं 
ततोऽतिजने (IAAT यथा तत्र प्राइचोदङचाऽधराइचा प्रत्यङ्वा प्रध्यायी- 
ताभिनद्धाश्च आनीतोऽभिनद्धाक्षो frs: | तस्य यथाभिनहनं प्रसुच्य 
SE दिशां गन्धारा णतां दिशां Asia स ग्रामाद्ग्राम एच्छन्पण्डितो 
nA” E ~ e ~ s चिर 
मेघावी गन्धारानिवोपसंपद्येतेवमेवेहाचार्यवान्पुद्पो वेद तस्य तावदेव चिर 
maa विमोक्ष्येऽथ संपत्स्य इति | 


_ 6, 16, 2-3 — अथ यदि तस्याकतो भवति तत पब सत्परमात्मानं 
कुरुते स सत्याभिसंधः सत्येनात्मानमन्तर्धाय परशुं तप्तं मंतिगहाति स. न 
~ ~ one ot . t 
दह्यतेऽथ सुच्यते। एतदात्म्यमिद्‌ सचे तत्सत्यं स आत्मा तत्त्वमसि श्वे 
7,1, 1 -- अघीहि भगच इति होपससाद सनत्कुमारं dmm: | 
7, 1, 3— सोऽह भगवो मंत्रचिदेवार्मि नात्मविच्छतं da म 
भगवदूदशोभ्यस्तरति शोकम्रात्मविदिति सोऽहं भगवः शोचामि तं मा 
भगवाञ्छोकस्य पारं तारयत्विति | 


7,15, 1 यथा a अरा नाभो समार्पिता एवमस्मिन्प्राणे सर्व 
gada प्राणः प्राणेन याति प्राणः प्राणं ददाति प्राणाय ददाति प्राणो ह 
पिता प्राणो माता प्राणो भ्राता प्राणः स्वसा प्राण आचार्यः प्राणो 
त्राह्मणः | 

7, 15, 4 प्राणो हेवेतानि सर्वाणि भवति स चा एष aq 
पद्यन्नेवं मन्यान एवं विजानन्नतिवादी भवति तं चत्द्युरतिचाद्यलीत्यति- 
वाद्यस्मीति वयान्नापहनुवीत | 

7, 16, 1--एपष तु चा अतिवदति यः सत्येनातिवद्‌ति। 


380 


7, 23— यो चे yar तत्खुखं magana भूमा त्वेव 
विजिज्ञासितव्यः । 

7, 24, 1 — aa नान्यत्परयति नान्यच्छृणोति नान्यद्विजानाति स 
भूमाथ यत्रान्यत्पश्यत्यन्यच्छुणोत्यन्यद्विजानाति तदल्पं यो चे भूमा तद- 
HGHSDGIXeq तन्मत्ये स भगवः कस्मिन्प्रति्टित इति स्वे महिक्षि यदि वा 
न महिस्जीति। 


_ 7, 26, 2— ख एकधा भवति त्रिधा भवति Gat सपधा नवया 
VIR पुनस्थेकादराः Tae: शातं च दश dae सहस्राणि च विंशतिः | 
aangat सत्वशुद्धिः सत्वशुद्धो War स्मृतिः no Iu सवेग्रन्थीनां 
चिप्रमोक्षस्तस्मे सृदितकषायाय तमसस्पारं दृश्यति भगवान्सनत्कुमारः | 


8, 1, 1-6--अथ यदिदमस्मिन्त्रह्मपुरे दहरं पुण्डरीकं वेइम 
ZEUS स्मिन्नन्तराकाशस्तस्मिन्यद्न्तस्तद्न्वेष्टव्यं तद्वाव विजिज्ञासितव्यम्‌ | 
तं Agag: किं age विद्यते यदन्वेष्टव्यं | स AA यावान्वा अयमाकाइा- 
स्तावानेषोऽन्तद्टृदय आकाश उभे अस्मिन्यावापथिवी अन्तरेव समाहिते 
smaka वायुश्च स्र्याचन्द्रमसाबुभौ विद्युन्नक्षत्राणि यञ्चास्येह्दास्ति यञ्च 
नास्ति सर्वे तदस्मिन्समाहितमस्ति | तं चेद्ब्रयुयदेतज्ञजरा वाम्ोति प्रध्वंसते 
वा किं ततोऽतिशिष्यत इति इति | ख ब्रूयान्नास्य जरयेतञ्जीयति न वधेनास्य 
हन्यत फ्तत्खत्यं ब्रह्मपुरमस्मिन्कामाः समाहिता एष आत्माऽपहतपाप्मा 
विजरो विगत्युर्विशोको विजिघत्सोऽपिपासः सत्यकामः सत्यसंकल्पो यथा 
ade प्रजा अन्वाविशन्ति यथानुशासनं यं यमन्तमभिकामा भवन्ति यं 
जनपदं यं क्षेत्रभागं d तमेचोपजीवन्ति | तयथेह कर्मजितो लोकः क्षीयत 
एवामेवासुत्र पुण्यजितो लोकः क्षीयते तद्य इहात्मान प्रनचुविद्य वञजन्त्येतांश्च 
सत्यान्कामांस्तेषां सर्वेषु लोकेप्वकामचारो भवत्यथ य इहात्मानमनुविद्य 
वजन्त्येतांश्च सत्यान्क्रामांस्तेषां BAZ लोकेषु कामचारो भवति | 

8, 3, 2— अथ ये चास्येह जीवा ये च प्रेता यद्चान्यदिच्छन्न लभते 
सर्व qaqa गत्वा विन्दतेऽत्र ह्यस्यैते खत्याः कामा अन्रतापिधानास्तद्यथाऽपि 
हिरण्यनिथिं निहितमक्षेत्रज्ञा उपर्युपरि संचरन्तो न विन्देयुरेवमेवेमाः खाः 
प्रजा अहरहर्गच्छन्त्य पतं त्रह्मलोकं न विन्दन्त्यत्न तेन प्रत्यूढाः | 

8, 3, 4--अथ य पष संप्रसादोऽस्माच्छरीरात्समुत्थाय परं 
ज्योतिरुपसंपद्य स्वेन रूपेणाभिनिष्पद्यत एष आत्मेति होचाचेतद सरत 
भयम्रेतह्ह्मेति तस्य ह वा एतस्य ब्रह्मणो नाम सत्यमिति। 
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8, 4, 1—( Cf Br. 4, 4, 22)- ARES आत्मा या स i 
लोकानामसंभेदाय नेतं सेतुमद्दोरात्रे तरतो न जरा न मृत्युने न 
Wad न दुष्कृतं सर्वे पाप्मानोऽतो निवरतन्तेऽपहतपाप्मा ह्येष ्रह्मलोकः। 

8, 7, 1 य आत्माऽपहतपाप्मा विजरो ALIAN 
विजिघत्सोऽपिपासः सत्यकामः सत्यसंकल्पः सोऽन्वेष्टव्यः स 
विजिज्ञासितव्यः | 

8, 12, 1 — सघवन्मत्य वा इदं शरीरमात्तं Bega तदस्याम्टृतस्या- 
रारीरस्यास्मानोऽधिष्टानमात्तो वे सद्वारीरः प्रियाग्रियाभ्यां न ह वे सशारीरस्य 
सतः ग्रियाप्रिययोरपहतिरस्त्यशारीरं वाच सन्तं न प्रियाप्रिये स्पृशतः | 

8, 12, 3 -- एष संप्रसादोऽस्माच्छरीरात्ससुत्थाय परं ज्योतिरुप- 
Aa स्वेन रूपेणाभिनिष्पद्यते स उत्तमः पुरुष स तत्र पर्यंति जक्षत्कोड- 
नरममाणः स्त्रीभिर्वा यनिवा ज्ञातिभिवा नोपजनं स्मरन्निदं दारीर a: | 

8, 14, 1 — आकाशो वे नाम नामरूपयोर्निवहिता ते यदन्तरा 
Aa तदसत A आत्मा | 


Gaudapadakarika 
1, 16 अनादिमायया get यदा जीवः प्रबुध्यते । अजमनिद्रम- 
स्वप्ममद्वेतं बुध्यते तदा ॥ 
3, 15 -- खुलोहचिस्फुलिंगाद्चेः aAa चोदिताऽन्यथा। उपायः 
सोऽचिताराय नास्ति भेदः कर्थचन ॥ 
Igavasyopanisad 


7-8 — यस्मिन्सर्वाणि भूतान्यात्मेवाभूद्विजानतः। तत्र को ANE: कः 
दोक णकत्वमनुपऱ्यतः॥ स पर्यगाच्छुकमकायमत्रण SEAT- 
विद्धम्‌ । कचिमेनीषी परिभृः स्वयस्भूयोथातथ्यतोऽथोन्व्यद्घाच्छाश्वतीभ्यः 
समाभ्यः | 

Jabalopanisad 

1 — अथ हेनमत्रिः पप्रच्छ याज्ञवल्क्यं य पषोऽनन्तोऽव्यक्त आत्मा 
ने gang विजानीयामिति। स gaa ager: सोऽविध्ु्त उपास्यो य 
पषोऽनन्तोऽव्यक्त आत्मा खो5विसुक्ते प्रतिष्ठित इति। खोऽविञ्नुक्तः कस्मि- 
प्रतिष्टित इति। वरणायां नास्यां च मध्ये प्रतिष्टित इति। स्रोनिन्द्रिय- 
रतान्दोघान्वारयतीति तेन वरणा भवति । सधोनिन्द्रियङतान्पापान्ना- 
दायतीति तेन नासी भवति। कतमं चास्य स्यानं भवतीति। स्रुबोध्रोणस्य 
च यः संधिः स एष deme परस्य च संघिम्रवतीति | एतद्वै संधि 
संध्यां sata उपासत इति॥ 
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4 — अथ परिवाड्विव्णवासा मुण्डोऽपरिग्रहः शुचिरद्रो्दी Ha 
ब्रह्मभूयाय भवति | 
Jaimini Sutra ( Purva-Mimamsi ). 

1, 1, 1-2 (Sabara-bhasya) Ut हि तस्यार्थः कमीवबोधनम्‌ | 
चोद्नोते क्रियायाः प्रवेक वचनम्‌ | 

1, 2, 1--आमस्नायस्य छयार्थत्वादानर्थक्यमतद्र्थानाम्‌ । 

1, 2, 7 — विधिना त्वेकवाकयत्वात्स्लुत्यर्थन विधीनां स्युः | 

1, 3, 3--विरोधे त्वनपक्षं स्यादसति द्यनुमानम्‌ | 

6, 1--वसन्ते त्राह्मणो5सीनादधीत य्रीप्मे राजन्यः शारदि uu | 
Kathopanisad: 

1,1, 13—« त्वमञ्निं स्तग्यमध्येपि मृत्यो sae त्वं श्रद्दधघानाय 
मह्यम्‌ | पतद्द्वितीयेन gor चरेण । 


1, 1, 20—aq प्रेते विचिक्तित्सा मनुप्येऽस्तीत्येके नायमस्तीति चेके | 
एनद्विद्यामनुशिष्टस्त्वययाहे वराणामेप वरस्तृतीयः ॥ 

1, 2, 4 - दृरमेते विपरीते विपूची अविद्या या च विद्येति ज्ञाता । 
विद्याभीष्लिनं नचिकेतसं मन्ये न त्वा कामा बह्दचोऽलोलुपन्त | 

1, 2, 9--नैषा तर्केण मतिरापनेया प्रोक्ताऽन्येनेव सुज्ञानाय प्रेष्ठ | 

1, 2, 12—a दुदेदा गूढमनुप्रविष्टं गुद्दाहितं wets पुराणम्‌ । 
अध्यात्मयोगाधिगमेन देवं AAT धीरो TIAA जहाति ॥ 

1, 2, 14—अन्यत्र धर्मादन्यत्रा घमोदन्यतरास्मात््ताङतात्‌ | अन्यत्र 
भूताच्च भव्याञ्च यत्तत्पर्‍्यसि तद्वद्‌ |i 

1, 2, 18 —« जायते प्रियते वा विपश्चिन्नायं कुतश्चिन्न बभूव 
कश्चित्‌ | अजो नित्यः शाश्वतोऽयं पुराणो न हन्यते हन्यमाने शारीरे ॥ 

1, 2, 22 — अशरीरं शरीरेप्वनवस्थप्वस्थितम्‌ | 

1, 2, 25 — यस्य ब्रह्म च क्षत्रं च उभे भवत ओदनः । मृत्युयेस्यो- 
पसेचनं क इत्था वेद्‌ यत्र सः ॥ 

1, 3, 1 — ऋतं पिबन्तौ सुळतस्य लोके Det प्रविष्टो परमे qued | 
छायातपो ब्रह्मविदो वदन्ति पंचा्यो ये च त्रिणाचिकेताः ॥ 

1, 3, 3-4 — आत्मानं रथिनं विद्धि शारीरं रथमेव gis त 
acta विद्धि मनः प्रग्रहमेव च ॥ इंट्रियाणि इयानाहुरविषयांस्तेषु गोचरान्‌ । 
आत्मेन्द्रि यमनोयुक्तं भोक्तेत्याहुमेनीपिणः ॥ 

1, 3, 9-12 — विज्ञानसारथियंस्तु मनःप्रश्रहचान्नरः । खोऽध्वनः 
पारमाप्नोति तद्विष्णोः परमं पदम्‌ ॥ 
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इंद्रियेभ्यः परा ह्यर्था euam: परं मनः। मनसस्तु परा वुद्धिवुद्देरात्म 
महान्परः ॥ 

मद्दतः परमव्यक्तमव्यक्तात्पुरुषः परः | पुरुषान्न परं किचित्सा काष्टा 
सा परा गतिः ॥ 

एष सर्वेषु भूतेषु MASSA न प्रकाशते। दस्यते त्वग्र्यया बुद्धया 
सूक्ष्मया सक्ष्मदाशभिः ॥ 

1,3,15—अशान्द्स्रस्पशामरूपमव्यय तथाऽरस नित्यमगन्धवच्च यत्‌ | 
amaai महतः परं gå विचायय तन्सृत्युसुखात््रसुच्यत ॥ 

(INcte. The Vallis of chapter second of the Katha are 
sometimes counted as 1,2, 3 etc. oras 4, 5,6 etc. bcca 
use they are subsequent to three vallis of the first 
chapter. So, 2, 1, 10 =2, 4, 10) 

2, 4, 4--स्वप्नान्त॑ जागरितान्तं चोभौ येनाडुपञ्यति । मद्ान्तं 
चिश्रुमात्मानं मत्वा धीरो न शोचति ॥ 

2, 4, 10यदेवेइ agga agga तद्न्विह। मृत्योः स 
म्वत्युमाझोति य इह नानेव quu | 

2, +, 12-13 अङ्गुष्ठमात्रः पुरुषो मध्य आत्मनि तिष्ठति। 
cart भूतभव्यस्य न ततो aad ॥ अङ्गुष्टमात्रः पुरुषो 
ज्योतिरिवाधूमकः । 

2, 5, 5— प्राणेन नापानेन मत्यां जीवति कश्चन | इतरेण तु 
जीवन्ति यस्मिन्नेताबुपाध्चितो ॥ 

2, 5, 15--न तत्र सूयो भाति न meum नेमा विद्य॒तो भान्ति 
कुतोऽयमञ्चिः। तमेव भान्तनुभाति ee विभाति ॥ 

6, 2— यदिदँ किंच जगत्सर्व प्राण एजति निःखुतम्‌। महद्भयं 
वञ्जमुद्यतं य एतद्विदुरख्न॒तास्ते भवन्ति ॥ 

2, 6,5 (Cf. Tai. 2, 8, 1) -- भयादस्याञ्चिस्तपति भयात्तपति 
aa: | भयादिन्द्रश्च वायुश्च सत्युधोवति पंचमः ॥ 

2, 6, 11 — at योगमिति मन्यन्ते स्थिरमिन्द्रियघारणाम्‌ | 

6, 17— अंशुष्ठमात्रः पुरुषोऽन्तरात्मा सदा जनानां हृद्य 
संनिविष्टः। तं स्वाय्छशीरात्त्रवृहेन्सुंजादिवेषिकां Sac । d famem - 
HATA ॥ 
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2, 6, 18— जृत्युषोक्तां नाचिकेतोऽथ eur विद्यामेतां योगविधि 
च छत्स्नम्‌ । wan विरजोऽभूद्विमृप्युरन्योऽप्येषं यो विदध्यात्ममेच ॥ 
Kausitak - Brahmana - Upanisad: 

2, 14 ता at पताः सर्वाः देवताः प्राणे निश्रेयलं विदित्वा प्राणमेव 
प्राज्ञात्मानमभिसंभूयास्माच्छरीरा Sa: | 

3, 1-3— ae हीन्द्रः होवाच यो मां विजानीयान्नास्य केन च 
कर्मणा लोको मीयते न माठवधेन न पितृवधेन न स्तेयेन न WOT 
नास्य पापेचन Cem: मुखानीलं वेति॥ ख होवाच प्राणोस्मि प्रज्ञात्मा a 
मामायुरमृतमित्युपास्वायुः घ्राणः घ्राणो चा आयुः घाण ATA | 
यत्रैतत्पुरुषः ga: was sp कंचन पद्यत्यथास्मिन्माण TARN भवति तदेनं 
AeA: सहाप्येति चश्चुः सर्वे रूपैः सहाप्येति श्रोत्र सर्वेः शब्दैः 
सहाप्येति मनः Ga: ध्यानः सहाप्येति स यदा प्रतिबुध्यते यथाज्ञेञ्चलतः 
सर्वा दिशो विस्फुलिङ्गा विम्रतिष्टेरन्नेवमेवेतस्मादात्मनः प्राणाः यथायतनं 
विप्रतिष्टन्ते प्राणेभ्यो देवा देवेभ्यो लोकाः ॥ 

3, 8— wur रथस्यारेषु नेमिरपिंता नाभावरा अर्पिता पवमेवैता 
भूतमात्राः प्रज्ञामात्रास्वपिताः प्रज्ञामात्राः प्राणेऽपिताः॥ स पष प्राण एव 
्रज्ञात्मानन्दोऽजरोऽसृतो न साधुना कर्मणा भूयान्नो पवाखाशुना कमणा 
कनीयानेष Eid साधु कर्म कारयति तं यमेभ्यो लोकेभ्य उन्निनीषत एष उ 
AAA कर्म कारयति d यमधो निनीषते एप लोकपाल एष लोकाधि- 
पतिरेष waa: स म आत्मेति विद्यात्‌॥ 

_ 4, 19-20 — at कक र एतेषां पुरुषाणां कती यस्य वेतत्कमे 
स वे वेदितव्यः ॥ तद्यथा श्रेष्ठी enis यथा घा स्वाः भेष्टिनं भुंजन्त्येव- 
मेवेष प्रज्ञात्मेरात्मभि्भुक्ते पचमेचेत आत्मानः पतमात्मानं भुंजन्ति ॥ 

Kenopanisad: 

1, 3-5 — अन्यदेव तद्विदितादथो अविद्तादधि ॥ यद्वाचानभ्युदितं 
येन वागभ्युद्यते | यन्मनखा न मनुते येनाहुर्मनो मतम्‌ । तदेव ब्रह्म Cd 
विद्धि az यदिद मुपासते ॥ 

2, 3 quid तस्य मतं मतं यस्य न वेद सः। अविक्षातं 
विजानतां विज्नातमविजानताम्‌ 1i 

Mahabharata (Santiparva ) 

47, 68— यस्याञ्मिरास्यं dpa श्वं नाभि चरणो क्षितिः। 

QATAR: शरोत्रं तस्मै लोकात्मने नमः ॥ 


— = 
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_ 233, 24-25 — अनादिनिधना नित्या anyan स्वयंभुवा | amit 
वेदमयी दिव्या यतः सराः प्रब्व॒त्तयः॥ नाम रूपं च भूतानां कमणां च 
प्रवतेनम्‌ | चदशान्देभ्य पवादौ AAN स महेश्वरः ॥ 

303, 115 — अतश्च संक्षेपमिमं शुणुध्वं नारायणः खवेमिद्‌ं पुराणः। 

a zA © o ~ 
«T Mine च करोति सव संहारकाले च agia भूयः ॥ 

336, 28-30 — यत्तत्ष्क्ष्ममविज्ञेयम्‌॥ स ह्यंतरात्मा भूतानां 
भषे्रज्ञश्चेति कथ्यते ॥ तस्मादव्यक्तमुत्पन्नं त्रिशणं द्विजसत्तम ॥ 

qa: पुरुषा राजन्खांख्ययोगविचारिणाम्‌॥ वहूनां पुरुषाणां हि 
यथैका योनिरुच्यते। तथा तं पुरुषं विश्वमाख्यास्यामि गुणाधिकं ॥ 
ममान्तरात्मा तव च चान्ये देहरूंस्थिताः। सवेषां साक्षीभूतोऽसो न ग्राह्यः 
केनचित्क्वचित्‌ ॥ विश्वमूर्धा दिश्वसुजो विश्वपादाक्षिनासिङः। प॒कश्चरति 
Wy स्वरचारी यथासुखम्‌ ॥ 

Vana parva, 3, 297, 17 — अथ सत्यवतः कायात्पादावद्ध qui 
गतं | अंशुष्ठमात्रं पुरषं निश्चकर्ष यमो Wem ॥ 

Manu Smrti : 

1, 2— udi तु नामानि कर्माणि च प्रथक्पृथक्र । चेद्दाब्देभ्यः 
पचादौ एथक्संस्थाश्च निर्ममे ॥ 

10, +_—झाद्रश्चतुथां चर्ण एकजातिः | 

10, 126—a ae पातकं किंचिन्न च संस्कारमहति | 

12, 91— सवेभूतेषु चात्मानं खवेभूतानि चात्मनि | संपञ्यन्नात्मयाजी 
q स्वाराज्यमधिगच्छति ॥ 

12, 105-126_—प्रत्यक्षमनुमानं च urea च विविधागमं । त्रयं 
सुविदितं कारये धर्मशुद्धिमभीप्सता॥ आष घमोंपदेशं च वेद्‌शास्त्रविरोधिना | 
यस्तर्केणानुसंघत्त स धर्मे AT नेतरः ॥ 

Mundakopanisad : 
, ।—स ब्रह्मविद्यां सवेविद्या प्रतिष्ठामथर्वाय ज्येष्ठपुत्र[य STE | 
, 3—कस्मिन्न भगवो विज्ञाते सवेमिदं विज्ञातं भवति | 

1, 1, 5, 6—तत्रापरा ऋग्वेदो यजुर्वेदः खामवेदोऽथवेवेद्‌ः शिक्षा 
कदपो व्याकरणं निरुक्तं छन्दो ज्योतिषमिति | अथ परा यया तदक्षरमधि- 
गम्यते ॥ यत्तद्द्रेश्यमग्राह्ममगोत्रमचणमचश्चुःश्रोजं तदपाणिपादम्‌ | नित्यं 
विभुं सवेगतं Geen तदव्ययं aeu परिपञ्यन्ति धीराः ॥ 

1, 1, 7—यथोणेनामिः aia गृहते च यथा पृथिव्यामोषधयः 
संभवन्ति। यथा सतः पुरुषात्केशलोमानि तथाऽक्षरात्संभचतीह विश्वम्‌ ॥ 
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1, 1, 9-यः सवेज्ञः सवेविद्यस्य ज्ञानमयं तपः | तस्मादेतद््रह्म 
नाम रूपमन्नं च जायते || 

1, 2, 7—छुवा हेते अडढा यज्ञरूपा अष्टादशोक्तमवरं येषु कमे । 
एतच्छूयो येऽभिनन्दन्ति मूढा जरामृत्युं ते पुनरेवापि यन्ति ॥ 

1, 2, 12--परीक्ष्य लोकान्कमेचितान्त्राझणो निवेद्मायान्नास्त्यङतः 
कृतेन | तद्विज्ञानार्थं स शुरुमेराभिगच्छत्समित्पाणिः श्रोतियं ब्रह्मनिष्ठम्‌ | 

1, 2, 13 तस्मे स Aggama सम्यक्प्रशान्तचिक्ताय NAN- 
न्विताय | येनाक्षरं ged वेद्‌ सत्यं प्रोवाच तां तत्वतो ब्रह्मविद्याम्‌ ॥ 

2, 1, 2-10-- z aqa: पुरुषः सवाह्याभ्यन्तरो Em! 
अप्राणो ह्यमनाः Ss ह्यक्षरात्परतः परः || एतस्माज्ञायते प्राणो मनः 
सर्वेन्द्रियाणि च। खं वायुज्योतिरापः पृथिवी विश्वस्य घारिणी। अशिसूचो 
agi चन्द्रस्य दिशाः श्रोत्रे वाग्चित्रृताश्च वेदाः। वायुः प्राणो हृदयं 
विश्वमस्य पद्‌भ्यां प्रथिवी AT सवे भूतान्तरात्मा ॥ quum सीमघो. - .. 
तस्मारचः साम यजूंपि दीक्षा यज्ञश्च सवे . . देवा बहुधा . . HU पराचः . - 
सप्त प्राणाः . . समुद्रा गिरयश्च. .॥ qeu uud विश्वं कमे तपो ब्रह्म 
परासृतम्‌ । एतद्यो वेद fied गुहायां सोऽविद्याग्रान्थ विकिरतीह 
सोम्य ॥ 

2, 2, 5 — यस्मिन्द्यौः पृथिवी चान्तरिक्षमोत मनः सह प्राणेश्च 
aa: | तमेवेकं जानथ आत्मानमन्या वाचो विस्लुंचथास्तस्यैष सेतुः ॥ 

2, 2, 8 भिद्यते हृद्यग्रन्थिदिछिद्यन्ते सवसंशयाः | क्षीयन्ते 
चास्य कर्माणि diede? परावरे ॥ Cf B.G. 4, 37 — amà: 
सर्वेकमाणि भस्मसात्कुरुते5जुन | 

2, 2, 9-- हिरण्मये परे कोशे चिरजं qa निष्कलम्‌ । तच्छुञ्रं 
ज्योतिषां ज्योतिस्तद्यदात्मविदो विदुः ॥ 

2, 2, 10-11 (Cf. Ka. 2, 5,15) —« as smi भाति 
न चन्द्रतारकं नेमा विद्युतो भान्ति कुतोऽ यमञ्चिः। तमेव भान्तमनुभाति 
a4 तस्य भासा rem विभाति || sued पुरस्ताद्न्रह्म पश्चाद्‌ ब्रह्म 
दक्षिणतश्चोत्तरेण | अघश्चोध्य च प्रसृतं aad विश्वमिदं वरिष्ठम्‌ ॥ 

3, 1, 1-3 — द्वा सुपर्णा सयुजा सखाया समानं set परिपस्त्रजाते । 
तयोरन्यः पिप्पलं स्वाद्वत्यनऱनन्नन्यो अभिचाकशीति ॥ 

समाने gu पुरुषो निमझोऽनीशया शोचति मुह्यमानः | जुष्टं यदा 
पद्यत्यन्यमीशम्रस्य महिमानमिति वीतशोकः ॥ 
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यदा WI: quud ama कर्तारमीशां पुरुषं ्रह्मयोनिम्‌। तदा 
विद्वान्पुण्यपापे विधूय निरंजनः परमं साम्येति ॥ 

3, 3, 6 — वेदान्तविज्ञानसुनिञ्चिताथांः संन्यास योगाद्यतयः शुद्ध- 
Ga: | ते AACA परान्तकाले परामृताः परिमुच्यन्ति सर्वे ॥ 

3, 2, 8—यथा नद्यः स्यन्दमानाः aJ s गच्छन्ति नामरूपे 
विहाय। तथा विद्रान्नामरूपाद्िमुक्तः परात्परं पुदषसुपैति दिव्यम्‌ ॥ 

3,2, 9--स यो g वे तत्परमं ब्रह्म वेद aaa भवति MAAR- 
चित्कुले भवति। तरति झोर्क तरति पाप्मानं गुहाग्रन्थिभ्यो विमुक्तोऽम्ता 
भवति ॥ 

Nyaya-sutra 

1, 1, 2 — डुभःखजन्मप्रवृत्तिदोपमिथ्याज्ञानानामुत्तरोत्तरापाग्रे तद- 
नंतरापायाद्‌ पवर्गः | 

1, 1, 18 प्रवतेनाळक्षणा दोषाः। 

Pras'nopanisad 

1, 1--ते हेते ब्रह्मपरा ब्रह्मनिष्ठाः परं त्रह्मान्वपमाणा एप ह वे 
तत्खर्व वक्ष्यतीति ते g समित्पाणयो भगवन्तं पिप्पलाद्मुपसन्नाः। 

1, 10—अथोत्तरेण तपसा ब्रह्मचर्यण श्रद्धया विद्ययात्मानमन्वि- 
प्यादित्यमभिजयन्त | Ge प्राणानामायतनमेतद्म्ृतमभयमेतत्परायणमेत- 
स्मान्न पुन राचतेन्ते | 

2, 3--तान्बरिष्टः प्राण उवाच । मा मोहमापद्यथाहमेवैतत्पंच- 
चात्मानं प्रविभज्येतद्बाणमवष्टभ्य विधारयामि | 

3, 3— आत्मन पप प्राणो जायते । 

4, 2, 3- यथा mA मरीचयोऽकेस्यास्तं गच्छतः सर्वा एतास्मस्ते- 
जोमण्डल पकीभवन्ति | ताः पुनः पुनरुदयतः प्रचरन्त्येवं ह वे तत्सर्व परे 
दवे मनस्येकीभवति । तेन तह्य॑ष पुरुपो न शुणोति न्‌ पदयति न RaR न 
स्पृशते नाभिवद्ते नादत्ते नानन्दयते न विस्रुजते नेयायते स्वपितीत्याच- 
क्षते । प्राणाय पंवेतस्सिन्पुरे SN ॥ 
+, ०—अन्नैष देवः स्वप्नान्न पद्यत्यथ तदैतस्मिञशरीर एतत्सुखं 
भवति । 
3, 2-पतद्वे सत्यकाम परं चापरं च ब्रह्म यदोंकारः | तस्माडिद्वा- 
नेतेनेवायतनेनकतरमन्वेति ॥ 

dg \ o = NN ` c. ~ 

5, 5— यः षुनरतं त्रिमाजेणोमित्यतनेवाक्षरेण परं पुरुषममिघ्यायीत स 
तेजसि aa संपन्नः। यथा पादोदरस्त्वचा विनिमुच्यत एवं ह चें ख पाप्मन 
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विनिमुक्तः a सामभिरुन्नीयते ब्रह्मलोकं स पतस्माज्जीवघनात्परात्पर 
पुरिशयं पुरुषमीक्षते ॥ 

5, 7— ऋग्भिरेतं यजञुभिरन्तार्षं खाममियेत्कवयो वेद्यन्ते | तमोंका- 
रणेवायतनेनान्वति विद्वान्यत्तच्छान्तमजरमसृतमभयं परं चति ॥ 

6, 2, 4--इहेवान्तःदारोरे सोम्य ख पुरुषो यस्मिन्नेताः NEN कलाः 
प्रभवन्ति | स इक्षांचक्रे स प्राणमखूजत ॥ 

6 8 ते ततमचेयन्तस्त्वं हि नः पिता योऽस्माकमविद्यायाः परं 
पारं तारयसीति । 

Reveda-Samhita: 

1, 98, 1 _ चेश्वासरस्य सुमतो स्याम राजा हि क॑ भुबनानामभिश्रीः! 

1, 104, 1 — योनिष्ट इन्द्र निषदे अकारि। 

1, 164, 39--क्रचो अक्षरे परमे व्योमन्यस्मिन्देचा अधि विश्वे 
निषेदुः | 

8, 53, 7 — यत्पांचजन्यया चिदा | 

9, 46, 4 — गोभिः श्रीणीत मत्सरम्‌ | 

10, 71, 3 — यज्ञेन वाचः पदवीयमायन्तामन्वाविद्‌छुषिषु प्रविष्टाम । 

10, 88, 3— यो भानुना परथिवी द्ामुतेमामाततान रोदसी 
अंतरिक्षम्‌ | 

10, 88, 12 विश्वस्मा at भुवनाय देवा वेश्वानरं केतुमह्ाम- 

10, 90 — पादोऽस्य खरवा भूतानि त्रिपादस्यासृतं दिवि i 

10, 121, 1 — हिरण्यगर्भः समवतेताग्रे भूतस्य जातः पतिरेक 
आसीत्‌। स दाधार पृथिवीं द्यामुतेमां कस्म देवाय हविषा विघेम॥ 

10, 129, 6—कोऽद्धा वेद क इह प्रवोचत्‌ । इयं विसृष्टियंत 
आबभूव | ee 


10, 190, 3— सूयोचंद्रमसो धाता यथापूवेमकल्पयत्‌। दिवं च 
एथिवीं चान्तरिक्षमथो स्वः ॥ 


Samkhya-Karika: 

3— मूलप्रकतिरविकुर्तिमहदाद्याः प्ररतिविछतयः सप्त । षोडशकश्च 
विकारो न mide fefe: पुरुषः i 

Satapatha Brahmana: 

6, 1, 3, 2, 4 — arta | आपो5ब्रवन | 
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10, 3, 3, 6—यदा वै स्वपिति प्राणं तर्हि वागप्येति प्राणं 
ST? प्राणं श्रोतं प्राणं मनः | स यदा प्रबुध्यते प्राणाद्वाधि पुनजोयन्ते |i 

10, 6, 1, 11 स पषोऽि्वेश्वानरः | 

10, 6, 3, 2 — यथा AR यवो वा झ्यामाको वा झ्यामाकतंडुलो 
घेवमयमंतरात्मन्पुरूषो हिरण्मयः। 


Sveta$vataropanisad: 


1, 1 and 3— त्र्झवादिनो वदन्ति। किं कारणं sup कुत 
जाता जीवाम केन क च संप्रतिष्ठा ॥ ते ध्यानयोगानुगता अपझ्यन्देवात्मशार्ते 
स्वगुणनिगूढाम्‌ | यः कारणानि निखिलानि तानि कालात्मयुक्ता 
न्यधितिष्टस्येक 

2, 8 — Bread स्थाप्य. समं शरीरं हृदीन्द्रियाणि मनसा संनिवेञ्य। 
ञअह्मोडुपेन प्रतरत विद्वान्स्रोतांसि सर्वाणि भयावहानि u Cf. B. G. 6-13 

2, 12 — पृथ्व्यप्तत जो5निलस्ये समुत्थिते पंचात्मके योगगुणे प्रवृत्ते। 
न तस्य रोगो न जरा न मृत्युः प्राप्तस्य योगाञ्चिमयं शरीरम्‌ |i 

3, 8—aqead पुरुषं महान्तमादित्यवर्ण तम्रसः परस्तात्‌। 
aaa चिदित्वातिमृत्युमेति नान्यः पन्था विद्यतेऽयनाय ii 

3, 19 — अपाणिपादो जवनो ग्रहीता पञ्यत्यचश्चः स शणो त्यकणेः। 
ख़ वेत्ति वेद्यं न च तस्यास्ति वेत्ता तमाहुरग्ऱयं पुरुषं महान्तम्‌ ॥ 

4, 3— त्वं स्री त्वं पुमानसि त्वं कुमार उत वा कुमारी। त्वं जीर्णो 
दण्डेन dale त्वं जातो भवसि विश्वतोमुखः ॥ 

4, 5 — अजामेकां लोहितशुझुरुष्णां बह्वीः प्रजां स॒जमानां सरूपाः। 
अजो AA जुषमाणोऽनुशेते जह्दात्येनां सुक्तभोगामजोन्यः॥ 

4, 10-11 arai तु seta विद्यान्मायिनं महेश्वरम्‌ 
तस्यावयवभूतेस्तु व्याप्तं सर्वमिदं जगत्‌॥ यो योने योनिमधघितिष्ठत्यको 
यस्मिन्निदं खं च चि चेति ada तमीशानं वरदं देवमीड्यं निचाय्येमां 
शांतिमत्यन्तमेति ॥ 


5, 2— यो ana योनिमघितिष्टत्येको विश्वाणि रूपाणि योनीय्य 
सवाः | AT प्रसूतं कपिलं यस्तमप्रे क्षानबिमाति ज्यायमानं च TAA lI 

5, 8 — अंगुष्ठमाचरो रवितुल्यरूपः संकल्पाहंकारसमन्बितो यः । 
बुद्धेगुणेनात्मशुणेन चैव ALAA परोऽपि ww: Il 
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. _6,8-9—a तस्य काय करणं च विद्यते न तत्समश्चा*य़चिकव्य 
cea । परास्य शाक्तिर्विविधिव श्रूयते स्वाभाविकी ज्ञानबलक्रिया च॥ स 
कारणं करणाधिपाधिपो न चास्य कश्चिज्जनिता न चाधिपः ॥ 

6, 11-13 — एको देवः सवभूतेषु गूढः सर्वव्यापी ang- 
न्तरात्मा । कमोध्यक्षः सवेभूताधिघाखः साक्षी चेताः केवलो निशुणश्च॥ 
प्रद्िणोति तस्मे । तं हृ देवमात्मबुद्धिप्रकाशं HET शरणमह प्रपद्ये ॥ 

6, 15 — Refer 6, 8. 

6, 18 — यो ब्रह्माणं विदधाति ga यो वे वेदांश्च प्रहिणोति eres । 

— पको वशी निष्क्रियाणां बहुनामेकं बीजं बहुधा यः करोति | 
तमात्मस्थं dsgqwríer घीरास्तेषा खुर शाश्वतं नेतरेषाम्‌ ॥ नित्यो 
नित्यानां चेतनञ्रेतनानामेको घहूनां यो विदधाति कामान्‌ | तत्कारणं 
सांख्ययोगाधिगस्यं ज्ञात्वा देवं मुच्यते सवेपादीः । 

6, 19 — निष्कलं निष्क्रियं शान्तं निरवद्यं निरंजनम्‌ । side 
परं सेतुं द्रघेन्चनमिवानलम्‌॥ 

Taittiriya Aranyaka:— 

3, 12, 7— सर्वाणि रूपाणि विचित्य धीरो नामानि कृत्वा$भिवद- 
न्यदास्त । 

Taittiriya Brahmana:— 

2, 2, 4, 2— स भूरिति व्याहरस्य Wana | 

3,1,4,1—afwat अकामयत अन्नादो दवानां स्यामिति। स 
पतमञ्ये छत्तिकाभ्यः पुरोडाशामए्टाकपालं निरवपत्‌ ॥ 

3, 12, 3, 7— नावेदविन्मनुते तं Ed येन uei 
तेजासद्धः | 

Taittiriya Samhita:— 

2, 1— वायव्य श्वेतमालभेत भूतिकामः | वायुर्वे झपिष्टा देवता 
वायुमेव स्वेन भागधयनोपघावति स Caer भूति गमयति | 

2, 2, 10, 2— ug किं च मनुरघद्त्तद्धेषजम्‌। 

7, 1, 1, 6—तस्माच्छ्रद्रो यज्नऽनवक्ल्हृप्तः शूद्रो विद्यायामन- 
Ata: | 
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Taittiriyopanisad :— 

_ 2, 1-2-ब्रह्मविदाशोति परम्‌ । तस्माद्वा एतस्मादात्मन आकाशाः 
«fupe: | आकाशाद्वायुः | चायोरशिः | अझेरापः | अद्भ्यः पूथिवी । पृथिव्या 
ओषधयः | ओषधीभ्या ऽन्नम्‌ | अन्नात्पुरुषः | 

2, 5, 9-- तस्म्नाद्वा एतस्माद्विज्ञानमयात्‌। अन्योऽन्तर आत्मानंद्मयः | 
तस्य प्रियमेच शिरः | मोदो दक्षिणः पक्षः | प्रमोद उत्तरः Get: | आनन्द 
आत्मा | TA पुच्छं प्रतिष्ठा ॥ 


असन्नेव ख भवति | अखद्न्रह्मेति वेद चेत्‌ । अस्ति ब्रह्मेति चेद्वेद्‌ | 
सन्तमेनं ततो विदुः ॥ 


ba! a 


सोडकामयत बहु स्यां प्रजायेयेति | स तपोऽतप्यत | ya सवेमसजत | 
aa तदेवानुपाचिशात्‌ | तदनुप्रविश्य | सञ्च त्यव्वाभवत्‌ | निरुक्तं 
चानिरुक्तं च । निलयनं चानिलयनं च । ena चाविक्षान च । सत्यं चानृतं 
च सत्यमभवत्‌ | यदिदं किंच | तत्सत्यमित्याचक्षते ॥ 

AAR इद्मग्र आसीत्‌। ततो वे सदजायत ॥ (Cf. Cha, 3, 19, 1) 
रखो वे सः । रसं ह्येवायं लब्ध्वानन्दी भवति । को ह्येवान्यात्कः प्राण्यात्‌। 
यदेष आकाश आनन्दो न स्यात्‌ | 

यदा ह्येवैष पतस्मिन्नडस्येऽनात्म्येऽनिरुकतेऽनिलयनेऽभयं प्रतिष्ठां 
विन्दते । अथ सो5मये गतो भवति | यदा ह्यवैष पतस्मिन्ुद्रमन्तरं' कुरुते | 
अथ तस्य WA भवति॥ 

भीषाऽस्माद्वातः पचते | भीषादेति aa: | भीषाऽस्मादञ्निश्ेन्द्रश्च | 
ggata gaa: ॥ 

खेबानन्द्स्य मीमांसा भवति | युवा साकर ऽध्यायकः | आशिष्ठो 
द्रढिष्ठो बलिष्ठः। तस्येयं पृथिवी सवो वित्तस्य पूणो स्यात्‌। स एको मानुष 
आनन्दः । ते ये शतं मानुषा आनंदाः। स एको मनुष्यगंधवोणामानंद्‌ः। 
श्रोत्रियस्य चाकामहतस्य । ते ये शातं०. स पको देवरगंधर्वाणामानंदः । ते ये 
are स एकः पितृणां०; ते ये mdo देवानां०; ते ये ado इन्द्रस्य०, 
JEE: ०, प्रजापतेः ०; ते ये Wao ख TH HAM: आनंदः ॥ 

स यश्चायं पुरुषे | यश्वाखाषादित्ये | स पकः ॥ यतो वाचो निवतेन्ते | 
अप्राप्य ATA सह | आनंदं ब्रह्मणो विद्वान्‌ | न बिभेति कुतश्चनेति ॥ 

3, 1— यतो वा इमानि भूतानि जायन्ते। येन जातानि जीचन्ति। 
यत्प्रयन्त्यभिसंविदान्ति | तद्विजानस्च | तद्ब्रह्मेति ॥ 
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3, 6 — आनंदो ब्रह्मेति व्यजानात्‌ | आनंदाद्येव खल्विमानि भूतानि 
जायन्त। आनंदेन जातानि जीवन्ति। आनंदं प्रयन्त्यमिसंविशंति। सषा 
भार्गवी वारुणी विद्या ॥ 

3, 10, 5-6 — E य HAAI अस्माल्ोकात्प्रे्य । पतमन्नमयमा- 
स्मानमुपसंक्रम्य | एतं प्राणमयं ०, मनोमयं०, विज्ञानमयं ०, आनंद मयमात्मान- 
सुप लंक्रम्य | इ मलोकान्कामान्नी कामरूप्यनुसं चरन्‌। पतत्खाम गायन्नास्ते | 
हाश्बुहारेबुहारेबु। अहमन्नमदमन्नमहमन्नम्‌। अहमन्नादोऽ ३ हमन्नादोऽ 
३ हमन्नादः। अहं exu WSs AFEA) agaka प्रथमजा 
ऋता ३ स्य। पूर्व देवेभ्योऽमृतस्य नारे भायि। यो मा द्राति a giu 

ISSM: | अहमन्नमहन्नमद्न्तमखि। अहं विश्वं सुवनमभ्यभवा ३ म्‌। 


सुवर्न ज्योतीः ॥ 
Vaiseiska — Sutras 
1, 1, 10 — द्रव्याणि द्रव्यान्तरमारभन्ते गुणाश्च गुणान्तरम्‌ । 
4, 1, 1 — सखद्कारणवन्नित्यम्‌ | 
4, 1, 4 अनित्यमिति च विशेषतः प्रतिषेघाभावः | 


4, 1, 5 — eferem च | 

4, 2, 2 — प्रत्यक्षाप्रत्यक्षाणामप्रत्यक्षत्वास्संयोगस्य पंचात्मकं न 
विद्यते । 

7, 1, 9 — कारणबरहुत्वात्कारणमददत््वात्प्रचयचिशिषाद्च महत्‌ | 

7, 1, 10— तद्विपरीतमणु | - 

7, 1, 17— पतेन दीघेत्वहस्वत्वे व्याख्याते | 


Yoga - Sutras 
2, 44— स्वाध्यायादिष्टदेचतासं प्रयोगः | 


ADHYAYA FIRST 
Pada First 


Sūtra- wise Index of Upanisadic and 
other References. 


Sutra. 
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